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ABSTRACT
Histories of the Fourth Crusade have long revolved around the so-called “Diversion
Question,” or the investigation into the process by which a crusading army sworn to liberate the
Levant from Muslim control ultimately found itself laying siege, not once but twice, to the largest
city in Christian Europe. Competing answers to the Diversion Question have tended to focus on the
economic and diplomatic motivations of the crusade leadership. Scant attention, however, has been
paid to the religious and intellectual motivations at play within the minds of these thirteenth-century
Latin Christians who participated in the crusade. This dissertation examines intellectual trends in
twelfth-century Latin Europe and the ways in which these trends affected not only the mentalities of
the Fourth crusaders themselves but also the imaginations of their subsequent narrators. It argues
that twelfth-century understandings of sacred and secular time contributed to a mindset which
allowed contemporary audiences to both pre-emptively envision and retroactively accept the Latin
conquest of Constantinople as an integral component of God’s providential plan. Because twelfthcentury understandings of sacred history frequently involved discussions about religious difference
within Christendom, Latin exegetes implicitly came to link the reunion of the Greek and Latin
churches with the imminent apocalypse. At the same time, twelfth-century discussions of translatio
imperii regularly used the language of Troy to fashion a Frankish identity which implicitly placed the
Latin West at odds with the Greek East. As a result of these two separate yet interconnected
intellectual trends, the actors and the narrators of the Fourth Crusade alike approached the Greek
East from a self-consciously historical perspective.
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INTRODUCTION
Marino Sanudo Torsello was a scion of a wealthy Venetian family whose pre-eminent
members ruled over the island of Naxos in the eastern Aegean. These Dukes of the Archipelago
held the land as the heirs to Marco Sanudo, the Fourth crusader who had first conquered Naxos and
its surrounding islands following the establishment of the Latin Empire of Constantinople in 1204.
Given his familial background, it is not surprising that Marino should have possessed an interest in
crusading. So deep did his interest run that, between 1306 and 1321, he composed a detailed plan for
the Latin reconquest of the eastern Mediterranean and presented it to two popes, three kings, and
numerous counts possessed of prestigious crusading pedigrees.1
In book three of his Liber Secretorum Fidelium Crucis, Marino recounts the centuries-long
history of the Latin crusading project. Upon reaching the narrative of the Fourth Crusade, in which
his ancestor had comported himself so valiantly, Marino makes an interesting authorial decision. He
interprets the Latin conquest of Constantinople in 1204 according to the prophecies of an ostensibly
pagan sibyl from Trojan antiquity.2 The Sibilla Erithea predicts the total subjugation of the Greek
world to the Last World Emperor, an apocalyptic figure who would unite the Christian world in
preparation for the end of time.3 Interesting as the Sibilla and its depiction of a messianic figure are,
Marino Sanudo Torsello, Liber secretorum fidelium crucis, in Gesta Dei per Francos, ed. Jacques Bongars, 2 vols. (Hanover,
1611), II.1–288, here 203-204. English translation by Peter Lock in The Book of the Secrets of the Faithful of the Cross
(Burlington: Ashgate, 2011), 323.
2 Sibilla Erithea Babilonica, in Sibilla Erithea Babilonica: Papsttum und Prophetie im 13. Jahrhundert, ed. Christian Jostmann, in
Monumenta Germaniae Historica, Schriften, 54 (Hanover: Hahnsche Buchhandlung, 2006): 496-527. Prior to Jostmann’s
edition, the essential modern treatment of the Sibyl was Oswald Holder-Egger, “Italienische Prophetieen des 13.
Jahrhunderts, I,” Neues Archiv der Gesellschaft für ältere deutsche Geschichtskunde zur Beförderung einer Gesammtausgabe der
Quellenschriften Deutscher Geschichten des Mittelalters 15 (1890): 141-178.
3 The major medieval texts detailing and concerned with the figure of the Last World Emperor include, but are not
limited to: Pseudo-Methodius, Sermo de regnum gentium, in The Apocalypse of Pseudo-Methodius and An Alexandrian World
Chronicle, ed. and trans. Benjamin Garstad (Cambridge: Harvard University Press, 2012); Adso of Montier-en-Der.
Epistola Adsonis ad Gerbergam reginam de ortu et tempore antichristi, in Corpus Christianorum, Continuatio Mediaevalis XLV, ed. D.
Verhels (Turnhout: Brepols, 1976); Otto of Freising, Chronica sive historia de duabus civitatibus, in Chronik; oder, Die Geschichte
der zwei Staate, ed. and trans. Adolf Schmidt (Berlin: Rutten & Loenig, 1960); English translation in The Two Cities: A
1
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what makes the Liber Secretorum’s presentation of the Fourth Crusade so intriguing is that Marino
composed it half a century after the Greek reconquest of Constantinople in 1261. Marino, writing
with the full benefit of hindsight and secure in the knowledge that the Fourth Crusade did not usher
in the end of all things, still made the conscious authorial decision to associate the events of 1204
with the fulfillment of pagan prophecies and the culmination of sacred time. What is more, he felt so
confident in his interpretation of these events that he dispatched copies of his exegetical excursus to
half a dozen leaders of Latin Christendom. The seventeen surviving manuscripts of his work suggest
that his confidence was not misplaced. Fourteenth-century Latin Christians were primed to accept
Marino’s eschatological reading of the Fourth Crusade because the Fourth Crusaders and their
chroniclers had established such mental connections within their accounts of the crusade. That
thirteenth- and fourteenth-century Latin Christians were able to locate the Fourth Crusade within
the context of salvation history was itself a result of a number of twelfth-century intellectual trends,
trends which pre-disposed the Fourth Crusaders and their chroniclers to understand the Latin
conquest of Constantinople as a key moment in the progression of sacred time.
Thankfully, modern scholarship has not embraced Marino’s salvific understanding of the
Fourth Crusade. Instead, historians of the Fourth Crusade have spent most of the last two centuries

Chronicle of Universal History to the Year 1146 A.D., by Otto, Bishop of Freising, trans. Charles Christopher Mierow (New York:
Columbia University Press, 2002). For modern scholarship on the legend of the Last World Emperor, see Paul Julius
Alexander, “Byzantium and the Migration of Literary Works and Motifs: The Legend of the Last Roman Emperor,”
Religious and Political History and Thought in the Byzantine Empire 12 (1978): 47-68; idem, “The Medieval Legend of the Last
Roman Emperor and Its Messianic Origins,” Journal of the Warburg and Courtauld Institutes 41 (1978): 1-15; idem, “The
Diffusion of Byzantine Apocalypses in the Medieval West and the Beginnings of Joachimism,” in Prophecy and
Millenarianism: Essays in Honour of Marjorie Reeves, ed. Ann Williams (Longman: 1980): 53-106; idem, The Byzantine
Apocalyptic Tradition (Berkeley: University of California Press 1985); G.J. Reinink, “Pseudo-Methodius und die Legende
vom romischen Endkaiser,” in The Use and Abuse of Eschatology in the Middle Ages, ed. Werner Verbeke, Daniel Verhelst,
and Andries Welkenhuysen (Leuven: Leuven University Press, 1988): 82-111; James T. Palmer, The Apocalypse in the Early
Middle Ages (Cambridge: Cambridge University Press, 2014), especially 107-129; and Stephen J. Shoemaker, “The
Tiburtine Sibyl, the Last Emperor, and the Early Byzantine Apocalyptic Tradition,” in Forbidden Texts on the Western
Frontier: The Christian Apocrypha from North American Perspectives; Proceedings from the 2013 York University Christian Apocrypha
Symposium, ed. Tony Burke and Christoph Markschies (Eugene: 2015): 218–244.
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debating the circumstances under which the Fourth Crusade took place. Many of the details are not
in dispute.4 In 1198 the newly elected Pope Innocent III preached a new crusade aimed at wresting
control of Jerusalem from the Ayyubid rulers of Egypt. At a tournament at Écry in 1199 a host of
young aristocrats from Latin Europe’s most prestigious crusading dynasties took the cross. Thibaut
of Champagne dispatched envoys to the Italian maritime powers in the hopes of securing transport
for the crusaders. In 1201 Enrico Dandolo, the blind nonagenarian doge of Venice, agreed to supply
both ships and sailors for the expedition, curtailing the republic’s impressive commercial activities
for a full two years (one to prepare the ships, the other to man them) and conscripting the entire city
into the production and maintenance of the promised fleet. In the interim Thibaut died, and the
crusade leadership selected Boniface of Montferrat to replace him. In the summer of 1202, less than
a third of the promised crusaders made their way to Venice, with the majority opting to sail
independently from less expensive ports. As a result, the host that did assemble in Venice was
saddled with a massive debt they could not hope to repay. After a full summer of procrastination
and disappointment, the two parties agreed to a compromise: the Venetians would fulfill their end of
the contract if the crusaders would help them subjugate a rebellious city on the Adriatic coast. By
the time the crusaders captured Zara for the Venetians in November of 1202 the sailing season had
ended, and the crusaders were forced to spend the winter in Croatia while they awaited the spring
season.
As the crusaders wintered at Zara they received a communique from Philip of Swabia,
Boniface of Montferrat’s sovereign. Philip’s brother-in-law, Alexios Angelos, deposed heir to the
Greek Empire, had heard of the crusaders’ plight and was prepared to offer a solution. If the

The standard narrative treatments of the Fourth Crusade are Donald E. Queller and Thomas F. Madden, The Fourth
Crusade: The Conquest of Constantinople, 2nd ed. (Philadelphia: University of Pennsylvania Press, 1997); and Jonathan
Phillips, The Fourth Crusade and the Sack of Constantinople (New York: Penguin Books, 2004).
4
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crusaders would depose Alexios’ usurping uncle, Alexios III, and place the younger Alexios on the
throne, he would pay off the crusaders’ debt to the Venetians, provide them with additional coin to
extend their initial contract with Venice (which was set to expire in the summer), reinforce them
with additional ships and troops, maintain a permanent armed presence in the Holy Land, and
acknowledge the principle of papal primacy (an issue that had long been a sticking-point in GrecoLatin diplomatic relations). The crusading force was split, and a sizable contingent decided to depart
for Syria rather than lay siege to yet another Christian city. Ultimately, however, the crusade
leadership accepted Alexios’ offer, and the Treaty of Zara was struck.
The crusaders reached the walls of Constantinople in the final week of June 1203. After
several skirmishes and a siege that lasted less than three weeks Alexios III fled, and his nephew was
crowned Alexios IV on August 1. But the promised funds were not forthcoming. Over the
subsequent weeks and months it became clear to the crusaders that their imperial sponsor was either
unable or unwilling to render satisfaction on his earlier promises.
In January of 1204 Alexios V “Mourtzouphlos” Doukas, a member of a cadet house of the
Angelid dynasty presenting himself as the anti-Latin imperial candidate, deposed the younger
Alexios and had himself acclaimed emperor. After a failed assault on the crusader position and
equally unsuccessful diplomatic negotiations, Mourtzouphlos had the younger Alexios murdered.
The crusade leadership swore to impose what seemed to them justice. They would overthrow the
regicidal usurper, elect a new emperor from amongst themselves, and carve up the empire and its
wealth in an equitable fashion. After a second siege that lasted less than a week, Mourtzouphlos fled,
the city’s resistance crumbled, and the crusaders sacked the city, this time in their own name and on
their own behalf. The sack lasted three days, during which time the crusaders looted, raped, and

5
murdered with an abandon that shocked their contemporaries. In the aftermath, the crusaders
founded the Latin Empire and elected Baldwin of Flanders as its head.
Modern historians are able to trace the trajectory of this circuitous expedition thanks in large
part to the surfeit of surviving contemporary accounts. There exist dozens of epistolary exchanges
between Innocent III, Enrico Dandolo, Boniface of Montferrat, Baldwin of Flanders, and other
notable members of the crusade leadership.5 These correspondences, occurring as they did over the
span of several years, offer insight into the real-time decision-making processes of the crusade
leadership. Some of these exchanges also served as the bases for later chronicles which incorporated
the epistolary traditions, either wholesale or as fragments, into their own accounts of the Fourth
Crusade.6 These variants of the original correspondences thereby offer an intriguing glimpse into the
later process by which communal memories about the Fourth Crusade were formed.7 In addition to
these epistolary traditions, historians of the Fourth Crusade also possess a handful of troubadour

See, among others, Die Register Innocenz’ III, ed. Othmar Hageneder, et al, 14 vols. (Vienna: 1964-2018); De Oorkonden der
graven van Vlaanderen (1191-aanvang 1206), ed. W. Prevenier, 3 vols. (Brussels: 1964); and Urkunden zur älteren Handels- und
Staatsgeschichte der Republik Venedig, eds. G.L. Fr. Tafel and G.M. Thomas, 3 vols. (Vienna, 1856-1857). Select English
translations available in Contemporary Sources for the Fourth Crusade, ed. and trans. Alfred J. Andrea (Leiden: Brill, 2000), 7201.
6 See, for example, Alberic of Trois-Fontaines, Chronica Alberici monachi trium fontium, in Monumenta Germaniae Historica,
Scriptores, 23, ed. Paulus Scheffer-Boichorst (Hannover: 1874), 631-950; Arnold of Lübeck, Chronica Slavorum libri VII, ed.
J.M. Lappenberg, in Monumenta Germaniae Historica, Scriptores 21; and Gesta Innocentii Papae III, PL 214, col. 18-228.
7 The application of memory theory to the study of the Fourth Crusade is currently thriving. See, among others, David
M. Perry, “Paul the Martyr and Venetian Memories of the Fourth Crusade,” in Remembering the Crusades: Myth, Image, and
Identity, ed. Nicholas Paul and Suzanne Yaeger (Baltimore: The Johns Hopkins University Press, 2012): 215-232; ibid.,
“The Translatio Symonensis and the Seven Thieves: A Venetian Fourth Crusade Furta Sacra Narrative and the Looting of
Constantinople,” in The Fourth Crusade: Event, Aftermath, and Perceptions, ed. Thomas F. Madden (Burlington: Ashgate,
2008): 89-112; ibid., Sacred Plunder: Venice and the Aftermath of the Fourth Crusade (University Park: Pennsylvania State
University Press, 2015); Anne E. Lester, “What Remains: Women, Relics, and Remembrance in the Aftermath of the
Fourth Crusade” Journal of Medieval History 40.3 (2014): 311-328; ibid., “Translation and Appropriation: Greek Relics in
the Latin West in the Aftermath of the Fourth Crusade” Studies in Church History 53 (2017): 88-117; ibid., “Intimacy and
Abundance: Textile Relics, the Veronica, and Christian Devotion in the Aftermath of the Fourth Crusade” Material
Religion 14.4 (2018): 533-544; Thomas F. Madden, “The Venetian Version of the Fourth Crusade: Memory and the
Conquest of Constantinople in Medieval Venice” Speculum 87.2 (2012): 311-344; and Michael Angold, “A Papal Version
of the Fourth Crusade: The Mosaics of San Giovanni Evangelista at Ravenna” Speculum 94.4 (2019): 1007-1032.
5
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lyrics and songs written by participants recounting everything from military campaigns to the
division of empire to the legacy of 1204 for heterodox Christians in Latin Europe.8
Also extant are two accounts authored by Latin participants in the crusade. The first, by
Geoffrey de Villehardouin, marshal of Champagne and Romania, exists in six manuscripts.9
Geoffrey composed it shortly after the death of his friend, Boniface of Montferrat, in 1207. An
advisor to Thibaut of Champagne, a negotiator of the fateful Treaty of Venice, and the primary
architect behind Boniface’s election following Thibaut’s untimely passing, Geoffrey was deeply
involved in every aspect of the expedition. He was present for the major councils of the crusading
host and his opinion carried weight among his peers. His Conquête de Constantinople presents the Latin
conquest as the result of a series of unfortunate events that God, in his infinite wisdom, had
orchestrated to bring about the establishment of the Latin Empire. He frequently appears in modern
histories of the crusade as the expedition’s “official” historian, and any serious accounting of the
Raimbaut de Vaqueiras, Conseil don a l’emperador, in The Poems of the Troubadour Raimbaut de Vaqueiras, ed. and trans.
Joseph Lanskill (The Hague: Mouton & Co., 1964), 225-228; ibid., Epic Letter, in The Poems of the Troubadour Raimbaut de
Vaqueiras, ed. and trans. Joseph Lanskill (The Hague: Mouton & Co., 1964), 303-312; Aimeric de Peguilhan, “Ara parra
qual seran enveyos,” in The Poems of Aimeric de Peguilhan, ed. and trans. William P. Shepard and Frank M. Chambers
(Evanston: Northwestern University Press, 1950), 85-88; Elias Cairel, “Pus chai la fuelha del Jaric,” in V. de
Bartholomaeis, “Un Sirventes Historique de Elias Cairel,” Annales du Midi 16 (1904): 468-494; Guilhelm Figueira, “D’un
sirventes far,” in “The Sirvenetes by Gormonda de Monpeslier,” by Katharina Stadtler, in The Voice of the Trobairitz:
Perspectives on the Women Troubadours, ed. William D. Paden (Philadelphia: University of Pennsylvania Press, 1989), 130137; Hugues de Berze, “Bernarz di moi Fouquet qu’on tient a sage,” in Les Chansons de Croisade, ed. J. Bedier and P.
Aubrey (New York: Burt Franklin, 1971), 162-163; and Peirol, “Pus flum Jordan ai vist e’l monimen,” in Peirol,
Troubadour of Auvergne, ed. S.C. Aston (New York: Cambridge University Press, 1953).
9 Geoffrey de Villehardouin, La Conquête de Constantinople, ed. and trans. Edmond Faral, 2 vols. (Paris: GarnierFlammarion, 1938); English translation by Caroline Smith in Chronicles of the Crusades (New York: Penguin Books, 2008).
The standard treatments of Geoffrey, his work, and its utility for Fourth Crusade studies remain Albert Pauphilet,
“Robert de Clari et Villehardouin,” Melanges de linguistique et de literature offerts à M. Alfred Jeanroy (Paris: 1928); Edmond
Faral, “Geoffrey de Villehardouin: la question de sa sincerite.” Revue Historique 177.3 (1936): 530-582; Jean Longnon,
Recherches sur la vie de Geoffrey de Villehardouin, suivies du catalogue des actes des Villehardouin (Paris: E. Champion, 1939); ibid.,
Les compagnons de Villehardouin: Recherches sur les croisés de la quatrième croisade (Geneva: Librarie Droz, 1978); Edgar H.
McNeal, “Chronicle and Conte: A Note on Narrative Style in Geoffrey of Villehardouin and Robert of Clari” Monatshefte
für Deutschen Unterricht 37.4 (1945): 110-113; Jeanette M.A. Beer, Villehardouin: Epic Historian (Genève: Librairie Droz,
1968); ibid., “Villehardouin and the Oral Narrative” Studies in Philology 67.3 (1970): 267-277; and Jean Dufournet,
“Villehardouin et Clari : Juges de Boniface de Montferrat” Revue des langues Romanes 78 (1968) : 29-58; ibid., .Les écrivains de
la IVe croisade : Villehardouin et Clari, 2 vols. (Paris : Société d’Édition d’Enseignement Supérieur, 1973) ; although see also
Peter Noble, “The Importance of Old French Chronicles as Historical Sources of the Fourth Crusade and the Early
Latin Empire of Constantinople” Journal of Medieval History 27.4 (2001): 399-416.
8
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crusade must grapple with the extent to which Geoffrey’s presentation of events can be deemed
trustworthy. Modern assessments of Geoffrey and his work have diverged wildly, with some
scholars presenting him as an officious propagandist and others championing his reliability.10 Privy
as he was to many of the crusade leadership’s deliberative sessions, he offers up much more exact
data than do his contemporaries. His account is replete with names, dates, and figures, most of
which have been proven reliable when cross-referencing has been available, and his status among
the upper echelons of the crusade leadership allowed him access to information not available to the
average crusader.
That same high level of access and influence, however, also renders his account suspect.
Geoffrey’s reputation and the reputation of his compatriots is at stake in every line of his narrative.
His overly optimistic assessment of the initial size of the crusading host in the Treaty of Venice
doomed the expedition before it even departed, and his nomination of Boniface of Montferrat to
lead the crusade opened the door for Boniface’s facilitation of communications between the
crusading host and the future Alexios IV. On a more basic level, Geoffrey was a leading member of
a crusade that had failed to reclaim Jerusalem because it had instead laid siege to two separate
Christian cities on three separate occasions. As such his is a work of self-justification, and modern
scholars must necessarily take care in their reading of it. Geoffrey was a fierce defender of his own
actions and of the actions of the crusade as a whole. In his efforts to present events in the best

See below for the former. The latter view is currently in the ascendant. See Donald E. Queller and Thomas F.
Madden, The Fourth Crusade: The Conquest of Constantinople, 2nd ed. (Philadelphia: University of Pennsylvania Press, 1997),
17: “There is every reason to believe [Geoffrey].” Donald M. Nicol, Byzantium and Venice: A Study in Diplomatic and
Cultural Relations (New York: Cambridge University Press, 1999), 125: Geoffrey’s account is “a literary and historical
monument of the first rank.” Michael Angold, The Fourth Crusade: Event and Context (New York: Pearson Longman,
2003), 11: “There seems very little point in impugning Villehardouin’s good faith. He did his best to present an accurate
and honest account of events.”
10
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possible light he occasionally committed some lies of omission, but according to current consensus,
his goal was not to deceive his audience, but rather to justify himself to them.11
Geoffrey’s contemporary, Robert de Clari, dictated another account of the Fourth Crusade
to a monastic scribe in or around 1216.12 His oral testimony exists in a single manuscript. Robert, a
minor knight of no particular wealth or renown, returned to his native Picardy from the crusade
weighted down with several priceless relics of Constantinopolitan origins. He donated these spoils to
a monastery in Corbie and, as part of the formal donation process, the monks recorded Robert’s
account of how he came to possess such treasures.13 Robert’s narrative is in some ways an
unintentional inversion of Geoffrey’s. Told from the perspective of an average soldier, it contains
little confirmable data, and Robert’s oral testimony bears no trace of rhetorical polish. He does not
offer up arguments or justifications in the traditional sense so much as impressions and
understandings. In modern scholarship Robert’s Conquête de Constantinople is presented as the
entertaining, if not particularly illuminating, companion piece to Geoffrey’s more authoritative
account.14 If Robert’s narrative is not particularly instructive for modern historians interested in

For a balanced evaluation of Geoffrey’s reliability, see Alfred J. Andrea, “Essay on Primary Sources,” in Donald E.
Queller and Thomas F. Madden, The Fourth Crusade: The Conquest of Constantinople, 2nd edition, (Philadelphia: University of
Pennsylvania Press, 1997), 299-318, here 299-302.
12 Robert de Clari, La Conquête de Constantinople, ed. and trans. Peter Noble (Edinburgh: British Rencesvals Publications,
2005). The standard treatments for Robert and his work remain Albert Pauphilet, “Sur Robert de Clari” Romania 57
(1931): 281-311 ; P.F. Dembowski, La chronique de Robert de Clari : Etude de la langue et du style (Toronto : University of
Toronto Press, 1963; and C.P. Bagley, “Robert de Clari’s La conquête de Constantinople.” Medium Aevum 40.2 (1971): 109115; although see also Sharon Kinoshita, Medieval Boundaries: Rethinking Difference in Old French Literature (Philadelphia:
University of Pennsylvania Press, 2006); and George E. Demacopoulos, Colonizing Christianity: Greek and Latin Religious
Identity in the Era of the Fourth Crusade (New York: Fordham University Press, 2019).
13 For more on these translatio narratives, see Patrick J. Geary, Furta Sacra: Thefts of Relics in the Central Middle Ages
(Princeton: Princeton University Press, 1978).
14 Queller and Madden, The Fourth Crusade, 7: Robert is “notoriously misinformed”; 24: Robert’s account “cannot be
trusted”; 70: Robert patronized as “impressionable”; 126: Robert “did not really understand all the ramifications of what
was going on”; 128: Robert’s was a “simplistic understanding of events.” Alfred J. Andrea, “Essay on Primary Sources,”
in Donald E. Queller and Thomas F. Madden, The Fourth Crusade: The Conquest of Constantinople, 2nd edition, 299-318
(Philadelphia: University of Pennsylvania Press, 1997), 302: “Clari gives us camp rumors… For those who seek the
certainties of chronology and similar incontestable facts, Clari is most disappointing. In fact, he is scandalously unreliable
on dates and all quantifiable data.” Donald M. Nicol, Byzantium and Venice: A Study in Diplomatic and Cultural Relations
(New York: Cambridge University Press, 1999), 125: Robert as a “naïve reporter of facts as he saw them.” Thomas F.
11

9
reconstructing the mechanics of the campaign itself, it nevertheless offers an abundance of insight
into early thirteenth-century thought processes and worldviews, a factor no less essential to
understanding the inner workings of the crusade than descriptions of troop movements and supply
lines.
The earliest account of the Fourth Crusade to be authored by a non-participant dates to
1205, mere months after word of the conquest reached Latin Europe. Its author, Gunther of Pairis,
was a monk at an Alsatian abbey who composed the work at the behest of his abbot, Martin.15
Martin had personally participated in the sack of Constantinople, and he commissioned Gunther to
create a work that would narrate and legitimize the translatio of Constantinopolitan relics from the
Greek East to their new home in Alsace. The work that Gunther produced exceeded the limited
scope of its commission. Concerned with weighty philosophical issues, the Hystoria Constantinopolita
presents a narrative of the Fourth Crusade that challenges its readers to locate the divine in even the
darkest moments. Written in the unconventional form of a prosimetrum and organized according to
a complex structure signaling concerns with balance, inversion, and fulfillment, Gunther’s text is a
literary monument of the first order. It languished in obscurity for much of the modern period,
dismissed by professional historians because of its literary pretentions and its secondhand narration,
but it now holds an important place among the early chronicles of the Fourth Crusade.

Madden, Enrico Dandolo and the Rise of Venice (Baltimore: Johns Hopkins University Press, 2003), 64: Robert described as
“chatty,” someone who “delighted in relating street legends and conspiracy theories.”
15 Gunther of Pairis, Hystoria Constantinopolitana, in Hystoria Constantinopolitana: Untersuchung und Kritische Ausgabe, ed. Peter
Orth (Hildesheim and Zurich: Weidmann, 1994); English translation by Alfred J. Andrea in The Capture of Constantinople:
The “Hystoria Constantinopolitana” of Gunther of Pairis (Philadelphia: University of Pennsylvania Press, 1997). For modern
scholarship on Gunther and his work, see Francis R. Swietek, “Gunther of Pairis and the Historia Constantinopolitana,”
Speculum 53.1 (1978): 49-79; Alfred J. Andrea, “The Historia Constantinopolitana: An Early Thirteenth-Century Cistercian
Looks at Byzantium,” Analecta Cisterciensia 36 (1980): 269-302; ibid., “Boethian Influence on Gunther of Pairis’ Historia
Constantinopolitana,” Carmina Philosophiae 1 (1992): 19-33; ibid., “Cistercian Accounts of the Fourth Crusade: Were They
Anti-Venetian?” Analecta Cisterciensia 41 (1985): 3-41.
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Finally, descriptions of events surrounding 1204 can be found in a handful of local and
universal chronicles dating to the early decades of the thirteenth century. Some of them appear to be
secondhand accounts of eyewitness testimony.16 Others reflect a broader communal memory of
events.17 They all shed light on contemporary mentalities and worldviews and, as such, they offer
tantalizing glimpses into the possible thought processes and motivations at work within the minds of
the Fourth Crusaders themselves. At the bare minimum, these second-generation chronicles reflect
how contemporaries interpreted the events of 1204.
The actions of the Fourth Crusaders have always required interpretation. The question of
how a Latin Christian army pledged to the liberation of Jerusalem found itself laying siege to the
largest city in the Christian world not once but twice has captivated the imaginations of the crusade’s
interpreters since the sack itself. More recent interpretations have focused most of their attention on
one particular question, namely, the origin and nature of the crusade’s diversion to Constantinople.
This so-called “Diversion Question” has dominated the field of Fourth Crusade studies for almost
two centuries, and, as a result, the crusade’s modern interpreters have not offered a satisfactory
explanation for the sack and conquest that followed the initial diversion. Rather, the sack is
presented as the inevitable conclusion of the process that the diversion set in motion.

Gesta episcoporum Halberstadensium, ed. Ludwig Weiland, Monumenta Germaniae Historica, Scriptores, 23.73-123, especially
116-121; English edition and translation of the relevant Fourth Crusade narrative in Alfred J. Andrea, “The Anonymous
Chronicler of Halberstadt’s Account of the Fourth Crusade: Popular Religiosity in the Early Thirteenth Century”
Historical Reflections/Reflexions Historiques 22.2 (1996): 447-477; and Contemporary Sources for the Fourth Crusade, ed. and trans.
Alfred J. Andrea, 291-309 (Leiden: Brill, 2000): 239-264. J. Gordon, “The Novgorod Account of the Fourth Crusade”
Byzantion 43 (1973): 279-311.
17 Ralph of Coggeshall, Chronicon Anglicanum, ed. J. Stevenson in Rerum brittanicarum medii aevi scriptores, Rolls Series
(London: 1875), 1-208, especially pg. 150-151; English translation of the Fourth Crusade narrative in Contemporary Sources
for the Fourth Crusade, ed. and trans. Alfred J. Andrea (Leiden: Brill, 2000): 277-290. Chronica Romanorum pontificum et
imperatorum ac de rebus in Apulia gestis, in Ignoti monachi cisterciensis S. Mariae de Ferraria chronica et Ryccardi de Sancto Germano
Chronica priora, Monumenti storici, Series I: Cronache 3, ed. Augusto Gaudenzi (Naples: Società napoletana di storia patria,
1888); English translation by Jacquelíne Alío in The Ferraris Chronicle: Popes, Emperors, and Deeds in Apulia, 1096-1228 (New
York: Trinacria Editions, 2017). Alberic of Trois-Fontaines, Chronica Alberici monachi trium fontium, in Monumenta Germaniae
Historica, Scriptores, 23, ed. Paulus Scheffer-Boichorst (Hannover: 1874), 631-950.
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Historiographical approaches to the Diversion Question can be divided into a seven broad
schools of thought.18 The Theory of Accidents, which dominated the historiographical tradition
from the thirteenth to the early nineteenth century, amounted to little more than a recapitulation of
Geoffrey de Villehardouin’s presentation of events.19 The crusade followed the course that it did
because the crusade leadership, it hands tied by low enlistment and mounting debts, was forced to
make unpleasant concessions and compromises in the interest of maintaining the unity and
momentum of the expedition. This understanding of events held sway for the better part of six
centuries, but, with the establishment, proliferation, and codification of the historical discipline in
the early decades of the nineteenth century, it began to face serious challenges as professional
historians learned to approach their sources from a critical perspective that at times bordered on
cynicism. In this way the Theory of Accidents came to be supplanted by competing Treason
Theories.20 These theories posited that, prior to the crusade’s departure, various members of the
crusade leadership conspired to divert the expedition towards Constantinople for the sake of
personal, institutional, or territorial gain. Treason Theories implicated everyone from Philip of
Swabia and Boniface of Montferrat to Pope Innocent III. The most widespread of the Treason
Theories proved so resilient that it eventually morphed into its own school of thought. The Black

What follows is a summation of the excellent work presented in Donald E. Queller and Susan J. Stratton, “A Century
of Controversy on the Fourth Crusade” Studies in Medieval and Renaissance History 6 (1969): 235-277; ibid., ed., The Latin
Conquest of Constantinople (New York: John Wiley and Sons, 1971); Charles M. Brand, “The Fourth Crusade: Some Recent
Interpretations” Medievalia et humanistica 12 (1984): 33-45; and Jonathan Harris, “The Debate on the Fourth Crusade”
History Compass 2 (2004): 1-10. It should be noted that the thought processes of these various schools are not mutually
exclusive and that numerous scholars expressed ideas consistent with multiple schools of thought, either concurrently or
over the course of their careers.
19 Queller, The Latin Conquest of Constantinople, 1.
20 The various treason theories are best represented in the works of Friedrich Hurter, Geschichte Papst Innocenz III und seiner
Zeitgenossen, I, 2nd ed. (Hamburg: 1836); Eduard Winkelmann, Philip vonn Schwaben und Otto IV von Braunschweig, 2 vols.
(Leipzig: 1873-1878); Paul Riant, “Innocent III, Philippe de Souabe et Boniface de Montferrat” Revue des questions
historiques, XVII (1875): 321-375, XVIII, 5-75; Charles Diehl, Une republique patricienne (Paris: 1915); ibid., Byzance: grandeur
et decadence (Paris: 1919); ibid., Histoire de l’Empire Byzantine (Paris: 1919); Rene Grousset, Histoire des croisades et du Royaume
Franc de Jerusalem, 3 vols. (Paris: 1934-1936); ibid., L’empire du Levant (Paris: 1949); and J. Folda, “The Fourth Crusade,
1201-1203: Some Reconsiderations” Byzantinoslavica 26-27 (1965-1966): 277-290.
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Legend of Venice had its origins in the nineteenth-century historical discipline’s interest in the role
of economic factors within the progression of history.21 The earliest proponents of the Black Legend
proposed that Venice feared losing its preferential trading status with the Ayyubids should the
crusade attack Egypt according to plan. By diverting the crusade to Constantinople the Venetians
could secure for themselves greater trading privileges than they currently enjoyed under the Greek
leadership who favored Venice’s commercial rival, Genoa. What is more, proponents of the Black
Legend posited that the city of Venice as a whole (and Doge Enrico Dandolo in particular) harbored
a deep desire for vengeance against the Greek capital as a result of the empire’s mistreatment of its
Venetian population in the recent past. As the Black Legend grew, subsequent histories became even
less charitable to Venice, attributing to its citizens a proto-capitalistic obsession with profit, an
impious disregard for spiritual matters, and a single-minded drive to secure their own interests at any
cost.
These early historiographical trends have since been discredited and replaced by more
nuanced approaches to the Diversion Question. The Clash of Civilizations model answers the
Diversion Question by locating the events of 1204 within their broader historical context.22 Notable
The Black Legend of Venice finds its clearest expression in the writings of Louis de Mas Latrie, Histoire de l’ile de Chyre
sous le regne de princes de la maison de Lusignan, 3 vols. (Paris: 1852-1861); Karl Hopf, “Geschichte Griechenlands,” in
Allgemeine Encyclopedie der Wissenschaften und Kunsten, ed. J.S. Ersch and J.G. Gruber (Leipzig: 1867); Ludwig Streit, Venedig
und die Wendung des vierten Kreuzzugs gegen Konstantinopel (Anklam: 1877); Gabriel Hanotaux, “Les Venetiens ont-ils trahi la
Chretiente en 1202” Revue Historique, IV (1877) : 74-102; Edwin Pears, The Fall of Constantinople, Being the Story of the Fourth
Crusade (London: 1885); A. Vasiliev, History of the Byzantine Empire, 324-1453, 2nd ed. (Oxford: Oxford University Press,
1962); and George Ostrogorsky, History of the Byzantine State, trans. Joan Hussey, 5th ed. (New Brunswick: Rutgers
University Press, 1997).
22 The worldview of the clash theorists finds its clearest elaboration in the voluminous writings of Steven Runciman,
Byzantine Civilization (London: Edward Arnold & Co., 1933); ibid., A History of the Crusades, 3 vols. (Cambridge:
Cambridge University Press, 1954); ibid., The Eastern Schism: A Study of the Papacy and the Eastern Churches during the XIth and
XIIth Centuries (Oxford: Oxford University Press, 1955); ibid., Byzantine Style and Civilization (Baltimore: Penguin Books,
1975). Runciman’s literary stylings later found more scholarly expression in the writings of Charles M. Brand, Byzantium
Confronts the West: 1180-1204 (Cambridge: Harvard University Press, 1968); ibid., “The Fourth Crusade: Some Recent
Interpretations.” Medievalia et humanistica 12 (1984): 33-45; Michael Angold, Church and Society in Byzantium under the
Comneni, 1081-1261 (New York: Cambridge University Press, 1995); ibid., The Byzantine Empire, 1025-1204: A Political
History, 2nd ed. (New York: Longman, 1997); ibid., “The Road to 1204: The Byzantine Background to the Fourth
Crusade.” Journal of Medieval History 25.3 (1999): 257-278; ibid., The Fourth Crusade: Event and Context (New York: Pearson
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Clash Theorists include historians of the Greek empire like Steven Runciman, Charles Brand,
Donald Nicol, and Michael Angold. The Clash Theorists, looking at long-term economic and
diplomatic interactions between the Greek East and the Latin West over the course of the twelfth
century, present a vision of the twelfth-century Mediterranean characterized by contact, tension, and
conflict. The Fourth Crusade was not an outlier, but a culmination. The question then becomes not
why the Fourth Crusade happened, but rather why it happened when it did. Members of the First,
Second, and Third crusades had toyed with the idea of conquering Constantinople on their way to
the Holy Land.23 Why did the Fourth Crusaders attempt what their predecessors had only
contemplated? A recent article with the provocative title “Why Was the Fourth Crusade So Long in
Coming?” has suggested that, prior to the Fourth Crusade, the deciding factor that halted any and all
theoretical discussions of a Latin assault on Constantinople was the widespread belief that an attack
on Greek territories was incommensurate with crusading ideals.24 While this is generally true, it
amounts to little more than a rhetorical sleight of hand, a movement of the intellectual goal posts.
The question of how the Fourth Crusaders were able to reconcile their actions with their crusading
vows while their predecessors were not remains.
If the proponents of the Clash Theory adopt a telescopic view of the twelfth-century
Mediterranean, their chief intellectual opponents place the events of the Fourth Crusade under a
Longman, 2003); and Donald M. Nicol, Byzantium and Venice: A Study in Diplomatic and Cultural Relations (New York:
Cambridge University Press, 1999).
23 Gesta Francorum et aliorum Hierosolimitanorum, in The Deeds of the Franks and the Other Pilgrims to Jerusalem, ed. and trans.
Rosalind Hill (London: Thomas Nelson and Sons, Ltd., 1962), I.iii, 6; Albert of Aachen, Historia Ierosolimitana: History of
the Journey to Jerusalem, ed. and trans. Susan B. Edgington (Oxford: Oxford University Press, 2007), II.12, II.14; Historia
belli sacri, in Recueil des historiens des croisades, Historiens occidentaux III (Paris: 1866), 167-229, esp. 177, VII-VIII; Robert of
Rheims, Historia Iherosolimitana, in Historia Iherosolimitana of Robert the Monk, ed. Damien Kempf and Marcus Bull
(Woodbridge: Boydell Press, 2013), 20; Odo of Deuil, De profectione Ludovici VII in orientem, in The Journey of Louis VII to the
East, ed. and trans. Virginia Gingerick Berry (New York: Columbia University Press, 1948), 49, 59, 69; Historia de
expeditione Frederici imperatoris, in Quellen zur Geschichte des Kreuzzuges Kaiser Friedrichs I., ed. Anton Chroust, Monumenta
Germaniae Historica, Scriptores rerum Germanicarum 5, 40-43, 49, 68.
24 Angeliki E. Laiou, “Byzantium and the Crusades in the Twelfth Century: Why Was the Fourth Crusade Late in
Coming?” in Urbs Capta: The Fourth Crusade and Its Consequences, ed. Angeliki E. Laiou (Paris: Lethielleux, 2005), 17-40.
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microscope. The Modified Theory of Accidents is the current dominant voice in the field of Fourth
Crusade studies. Best represented by the works of Donald Queller and Thomas Madden, the
Modified Theory of Accidents rejects the central premise offered by the Clash Theorists.25 Queller
and Madden posit that the Fourth Crusade cannot be explained by the tensions that characterized
the previous century’s worth of conflict between East and West for a variety of reasons. Chiefly,
Venice would have lacked the foresight to plan to take over the crusade at the time they agreed to
build the ships, and they stood to make more profit from continuing to trade with Constantinople
that then would have done through conquering it. What is more, they argue rather effectively that
the Clash Theorists’ emphasis on the century of contact and conflict that preceded the Fourth
Crusade smacks of teleology and opens the door for the re-emergence of the long-since discredited
Treason Theories and Black Legend of Venice. Rather than locating the Fourth Crusade within its
twelfth-century economic and political context, the champions of the Modified Theory of Accidents
instead emphasize the crusade’s contemporary religious context. In this they follow the school of
Interior History first applied to the Fourth Crusade by Anatole Frolow and Paul Alphandéry and
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later popularized by Jonathan Riley-Smith and his British School of crusader historiography in the
context of the First Crusade.26 The advocates of Interior History focus on the religious and
emotional drives of crusaders to understand medieval mentalities on their own terms and according
to their own categories of analysis. Following the lead of these Interior Historians, Queller, Madden,
and their successors remind their readers that the Venetians, like their fellow Frankish crusaders,
were products of their time, participants in the same twelfth-century crusading mentalities that
motivated their compatriots. The proponents of the Modified Theory of Accidents pair this idea of
common crusader piety with a concurrent emphasis on the contemporary realities facing the
crusading host. In so doing, they essentially endorse anew Geoffrey de Villehardouin’s presentation
of events, albeit in a more critical light.
Queller and Madden are certainly right to emphasize the genuine devotion which the
crusaders, Frankish and Venetian alike, shared, but they, like the Interior Historians of the First
Crusade, are perhaps too eager to emphasize the penitential elements of piety and too quick to
forget that devotion can take many forms. The crusades were, after all, first and foremost military
expeditions in which the combatants participated in the divine plan for salvation by shedding the

Paul Alphandery, La Chretiente et l’idee de croisade, 2 vols. (Paris: 1954-1959); A. Frolow, Recherches sur la deviation de la IVe
croisade vers Constantinople (Paris: 1955); For a brief treatment of Riley-Smith’s enormous impact of the field of crusader
studies, see Tyerman, The Debate on the Crusades, 221-223, 228-233. For a few choice samples from Riley-Smith’s
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and the Lay Response to the First Crusade: The Limousin and Gascony c.970-c.1130 (Oxford: Oxford University Press, 1993);
Jonathan Phillips, The Second Crusade: Extending the Frontiers of Christendom (New Haven: Yale University Press, 2007);
Rebecca Rist, The Papacy and Crusading in Europe, 1198-1245 (New York: Continuum, 2009); Nicholas Paul, To Follow in
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blood of God’s enemies. What is more, Queller and Madden’s understanding of the Fourth Crusade
accounts well for the crusade’s initial diversion, but it fails to account for the Latins’ continued
presence before Constantinople following the death of Alexious IV. All of the decisions made by the
crusade leadership up to that point can be explained by Villehardouin’s Theory of Accidents. The
crusade leadership, finding itself in ever-worsening financial and diplomatic straits, made the best of
their limited options in an effort to safeguard the future viability of the expedition. However, the
young emperor’s death in January 1204 nullifed the Treaty of Zara, as well as the crusaders’
justification for their presence before the walls of Constantinople. The Treaty of Venice had run its
course months earlier, the siege of Zara had not yielded enough movable wealth to recoup the
crusaders’ original debt to Venice, and Mourtzouphlos made it plain that he had no intention of
honoring Alexios IV’s promises. All practical considerations effectively mandated the host’s
departure from the imperial city.
The main explanation that Madden offers up for the continuation of the siege involves
chivalry.27 Latin crusaders were so incensed by the Greek populace’s betrayal of their rightful
emperor that they swore on their knightly honor to avenge Alexios’ murder. Geoffrey de
Villehardouin offers some support for this reading, but he was, in addition to being a partisan
observer, an aristocratic leader whose identity was consumed by chivalric culture. The same was not
true of the rank-and-file crusading host. Robert de Clari tells us as much when he relates that news
of Alexios IV’s murder was met with cries of “Who cares?” from the crusading camp.28 The appeal
to a collective sense of wounded chivalric honor only goes so far.

Madden, “Vows and Contracts in the Fourth Crusade,” 458. See also Natasha Hodgson, “Honour, Shame, and the
Fourth Crusade” Journal of Medieval History 39.2 (2013): 220-239.
28 Robert de Clari, La Conquête de Constantinople, LXII: “Quant li baron le seurent, si dis aucunsque dehait eust qui en
caloit de chou que Alexes estoit mors, pour chou qu’il ne vaut les couvenenches as pelerins tenir.”
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The sources do present the murder of Alexios IV as a turning point in the narrative of the
Fourth Crusade, however, and modern scholarship should treat it as such. It is the moment in our
narrative sources when the language of religious difference is first raised.29 Following
Mourtzouphlos’ regicidal act, the Frankish barons and the crusade’s spiritual leaders hold a meeting
to consider their options. The clergy assure the leadership that their cause is just, and they summon
the entire crusading army to hear a sermon in which the Greeks are presented as enemies of God.
They are worse than Jews, the clergy remark, and the crusaders are therefore not only justified in
attacking them and stripping them of their empire, but they are in fact required to do so by virtue of
their crusading vow. Queller and Madden note this moment in their treatments of the crusade, but
they present it as a sleight of hand by which the crusade’s aristocratic and spiritual leaders
manipulated the rank-and-file into waging a war under spiritual pretenses so that they might attain
their more practical goals.30 While this is certainly possible, it glosses over a more straightforward
explanation for why the sack occurred. The Latin conquest of Constantinople was made possible,
not because the pragmatic leaders of the crusade manipulated their followers into an assault on the
imperial city, but because the average crusader understood such an assault to be justified by virtue of
the Greeks’ religious difference.
The Fourth Crusaders were able to bring themselves to try, and to accomplish, what their
predecessors had not because the twelfth century witnessed the formulation and elaboration of an
anti-Greek imperial eschatology within Latin Europe.31 Over the course of the twelfth century, two

Geoffrey de Villehardouin, La Conquête de Constantinople, VI:224-225; Robert de Clari, La Conquête de Constantinople,
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complementary ideologies with major ramifications for Greco-Latin relations were articulated and
disseminated with growing enthusiasm throughout Latin Europe. The first linked the matter of
Greek religious difference to an imminent eschaton and assumed that a Greek “return” to Latin
orthodoxy would take place prior to the culmination of sacred time. The second was the regular
espousal of a Trojan imperial legitimacy that was inherently and explicitly anti-Greek and
apocalyptic. The evolution of these twin ideologies allowed Latin Christians to understand the
subjugation and conversion of the Greek world to be a necessary precursor to the fulfillment of
sacred time, one that was justified both by the Greeks’ treasonous actions towards the Latins’ Trojan
ancestors in antiquity and by the Greeks’ disobedience towards the Roman See in the present.
Such mentalities were not without precedent. Each of the major crusading expeditions of the
eleventh and twelfth centuries were prefaced by acts of extreme anti-Jewish violence and forced
conversion.32 The assumption that the end of sacred time could not be achieved until a remnant of
the Jewish people converted to Christianity had its origins in the New Testament, and it received
additional confirmation in the writings of the church fathers and in the exegesis of contemporary
intellectuals. These pogroms were intended to bring about the eschaton, a moment in salvation
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32 For the Latin accounts of the First Crusaders’ assaults on the Jewish populations of the Rhineland, see Albert of
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of the relevant Hebrew texts can be found in Hebraïsche Berichte über die Judenverfolgungen während des Ersten Kreuzzugs, ed.
Eva Haverkamp (Hannover, 2005); for English translations of these accounts, see Jews and the Crusaders: The Hebrew
Chronicles of the First and Second Crusades, trans. Shlomo Eidelberg (Hoboken: KVAT Publishing House, 1996). For the
relevant accounts of the Second Crusade see The Letters of Peter the Venerable, ed. Giles Constable, 2 vols. (Cambridge:
1967), 1:328-329; Sancti Bernardi opera, ed. Jean Leclerq and Henri Rochais, 8 vols. (Rome: 1957-1977), 8:363, pg. 311-317;
8:365, pg. 320-322. A description of the German assault on Rhineland Jews prior to the Third Crusade can be found in
Sefer Gezerot Ashkenaz ve-Zarfat, ed. Abraham Habermann (Jerusalem: 1945); English translation in Robert Chazan,
“Emperor Frederick I, The Third Crusade, and the Jews” Viator 8 (1977): 83-93, here 87. See also Richard de Templo’s
description of the coronation of Richard I prior to his departure for the Holy Land and the attendant attacks on
England’s Jews, in Richard de Templo, Itinerarium Peregrinorum et Gesta Regis Ricardi, in Das Itinerarium Peregrinorum. Eine
zeitgenössische englische Chronik zum dritten Kreuzzug in ursprünglicher Gestalt, ed. Hans Mayer (Stutgart: Anton Hiersemann,
1962); English translation in The Chronicle of the Third Crusade, trans. Helen J. Nicholson (Burlington: Ashgate, 1997).
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history in which God exacts his vengeance on his unbelieving enemies.33 It is therefore no surprise
that the accounts of this anti-Jewish violence are replete with comparable language of vengeance.
The same is true of the narratives of the Fourth Crusade, which present the sack of Constantinople
as an act of vengeance for the Greeks’ various betrayals of Alexios IV, the crusaders, the bishop of
Rome, and ancient Troy.
As noted above, the chronicles of the Fourth Crusade utilize the language of religious
difference to justify the crusader assault on Constantinople, but the major eyewitness accounts by
Geoffrey de Villehardouin and Robert de Clari do not deploy that language until the climax of their
narratives. That being said, they do saturate their accounts with the language of divine providence, a
hallmark of the crusading apocalyptic tradition that was intertwined with conceptions of election and
religious difference. So too does Gunther of Pairis, who makes the workings of divine providence a
central theme of his work. The second-generation chroniclers who incorporated narratives about the
Fourth Crusade into their own local and universal histories make similar claims. What is more, each
of these narrators, poets, and authors couched the events of the Fourth Crusade in the language of
prophecy. Because prophecy and the language of imperial succession were a mainstay of
contemporary understandings of salvation history, it seems safe to conclude that the authors of
these texts understood the events of 1204 according to an eschatological framework.
That contemporary Latin Christians understood the conquest of Constantinople to be a
major step in the progression of sacred time can be inferred from the enthusiasm which greeted the
initial word of its achievement in Latin Europe, as well as by the generally positive tone which many

On the question of apocalyptic expectations as revenge fantasies, see Susanna A. Throop, Crusading as an Act of
Vengeance, 1095-1216 (New York: Routledge, 2011); Davd Cook, Studies in Muslim Apocalyptic (Princeton: Darwin Press,
Inc., 2002), esp. 65; Elaine Pagels, Revelations: Visions, Prophecy, and Politics in the Book of Revelations (New York: Penguin
Books, 2012); and Stephen J. Shoemaker, The Apocalypse of Empire: Imperial Eschatology in Late Antiquity and Early Islam
(Philadelphia: University of Pennsylvania Press, 2018), esp. 177.
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of the second-generation chroniclers used to describe it. The achievements of the crusaders were
celebrated at the time and in the subsequent generations. Contemporaries viewed the Latin conquest
of Constantinople as the final act in a successful crusade, yet modern scholarship, in its fascination
with the Diversion Question, unintentionally perpetuates the image of the Fourth Crusade as
something else — a failure or a misadventure. When news of the excesses of the sack began to filter
back into Latin Europe, and as crusading funds and projects to the Holy Land were diverted to
support the struggling Latin Empire, opinion began to turn, but not because Latin Christians viewed
the Fourth Crusade as a failure or an aberration. For contemporary observers, the Fourth Crusade
was problematic not because it resulted in the Latin occupation of a Christian city (because in the
minds of many Latins the Greeks were less than fully Christian), but because the rapacity of the
conquerors had undermined their own achievement.34 By engaging in acts of depravity and violence,
the crusaders had given the Greeks cause to hate their conquerors and, as such, had actually delayed
the impending eschaton by rendering the Greeks less likely to embrace the Latin rite. Even so, later
accounts and retellings of the Fourth Crusade continued to harness the rhetorical power of
prophecy and eschatology in order to communicate the connection between the Latin conquest of
Constantinople and the progression of sacred time. So deep did this understanding of the events of
1204 run that even in the aftermath of the Greek reconquest of Constantinople in 1261 Latin scribes
and authors continued to associate the Fourth Crusade with the prophetic future and the imminent
culmination of salvation history. Marino Sanudo’s exegetical excursus on the Sibilla Erithea is just
one such example.

For an exception to this general rule, see the moralizing language of Guilhelm Figueira, “D’un sirventes far,” in
Katharina Stadtler “The Sirvenetes by Gormonda de Monpeslier,” in The Voice of the Trobairitz: Perspectives on the Women
Troubadours, ed. William D. Paden (Philadelphia: University of Pennsylvania Press, 1989), 130-137.
34

21
This dissertation argues that twelfth-century understandings of sacred and secular time
contributed to a mindset that allowed contemporary audiences to both pre-emptively envision and
retroactively accept the Latin conquest of Constantinople as an integral component of God’s
providential plan. Chapter one, which examines the intellectual foundations of this new approach to
sacred history, argues that, because twelfth-century understandings of sacred history frequently
involved discussions about religious difference within Christendom, Latin exegetes and their
audiences implicitly came to link the reunion of the Greek and Latin churches with the imminent
apocalypse. Chapter two examines the practical consequences of these intellectual formulations and
argues that twelfth-century discussions of the eschatologically charged notion of translatio imperii
regularly used the language of Troy to fashion a Frankish identity that implicitly placed the Latin
West at odds with the Greek East. Chapter three argues that these twin twelfth-century intellectual
processes are evident within the narrative accounts of the Fourth Crusade, testifying both to the
real-time motivations of the Fourth Crusaders themselves and to the mental frameworks which they
and their narrators could assume on the parts of their intended audiences. Finally, chapter four
engages in a close reading of an extended passage from Gunther of Pairis’ Hystoria Constantinopolitana
in order to demonstrate that this eschatological understanding of the Fourth Crusade and its
narratives opens up a wealth of new interpretive strategies, some of which fundamentally alter the
established readings of these fascinating texts and the pivotal events they describe.
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CHAPTER ONE
“They Were Judged Not to Be Christians”:
Greek Difference in Twelfth-Century Latin Apocalyptic Thought
In May of 1096 several thousand Latin Christians marked with strips of cloth in the form of
makeshift crosses marched through the Rhine valley. They were on their way to Jerusalem to initiate
a cosmic struggle between the forces of good and evil, a struggle which they believed would
inaugurate the culmination of sacred time. Understanding themselves to be serving as soldiers
against the armies of the enemies of Christ, they reasoned that they must seek out their opponents
wherever they may be on the road to Jerusalem. Thus, “claiming that this was the beginning of their
crusade and service against the enemies of Christ,” they came to “inflict a most cruel slaughter” on
the Jewish communities of the Rhineland, decimating whole communities, killing thousands of
Jewish men, women, and children, and forcibly converting thousands of others en masse.1 Jewish

Albert of Aachen, Historia Ierosolimitana: History of the Journey to Jerusalem, ed. and trans. Susan B. Edgington (Oxford:
Oxford University Press, 2007), I.26: “Unde nescio si vel Dei iudicio aut aliuo animi errore spiritu crudelitas adversus
Iudeorum surrexerunt populum, per quascumque civitates disperses, et crudelissimam in eos exercuerunt necem, et
precipue in regno Lotharingie, asserentes id esse principium expeditiones sue, et obsequie contra hostes fidei
Christiane.” The events are also recorded in Ekkehard of Aura, Chronicon, in Monumenta Germaniae Historica, Scriptores 6,
208-267; English translation in Chronicles of the Investiture Contest: Frutolf of Michelsberg and His Continuators, trans. T. J. H.
McCarthy (Manchester: Manchester University Press, 2014). The scholarly literature on the Rhineland Massacres and
their legacy is vast. For some essential works, see Robert Chazan, “‘Let Not a Remnant or a Residue Escape’: Millenarian
Enthusiasm in the First Crusade” Speculum 84 (2009): 289-313; Jay Rubenstein, Armies of Heaven: The First Crusade and the
Quest for the Apocalypse (New York: Basic Books, 2011), esp. 47-53; Matthew Gabriele, “Against the Enemies of Christ:
The Role of Count Emicho in the Anti-Jewish Violence of the First Crusade,” in Christian Attitudes toward the Jews in the
Middle Ages: A Casebook, ed. Michael Frassetto (New York: Routledge, 2007): 61-82; Robert Chazan, European Jewry and
the First Crusade (Berkeley: University of California Press, 1987); Robert Chazan, In the Year 1096: The First Crusade and the
Jews (Philadelphia: Jewish Publication Society, 1996); ibid., God, Humanity, and History: The Hebrew First Crusade Chronicles
(Berkeley: University of California Press, 2000); ibid., “The Anti-Jewish Violence of 1096: Perpetrators and Dynamics,”
in Religious Violence between Christians and Jews: Medieval Roots, Modern Perspectives, ed. Anna Sapir Abulafia (New York:
Palgrave, 2002): 21-43; ibid., “Latin and Hebrew Crusade Chronicles: Some Shared Themes,” in The Medieval Crusade, ed.
Susan J. Ridyard (Woodbridge: Boydell Press, 2004): 15-32; Jeremy Cohen, “A 1096 Complex? Constructing the First
Crusade in Jewish Historical Memory, Medieval and Modern,” in Jews and Christians in Twelfth-Century Europe (Notre
Dame: University of Notre Dame Press, 2001): 9-26; ibid., Sanctifying the Name of God: Jewish Martyrs and Jewish Memories of
the First Crusade (Philadelphia: University of Pennsylvania Press, 2004); and David Nirenberg, “The Rhineland Massacre
of Jews in the First Crusade: Memories Medieval and Modern,” in Medieval Concepts of the Past: Ritual, Memory,
Historiography, ed. Gerd Althoff, Johannes Fried, and Patrick J. Geary (Cambridge: Cambridge University Press, 2002):
279-309.
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accounts of the pogroms highlight the role that vengeance and religious difference played in the
crusading spirituality that motivated the perpetrators of these atrocities.2 One Hebrew account
asserts that Duke Godfrey, a leader of one of the major crusading armies and the future ruler of the
nascent Kingdom of Jerusalem, “arose in the hardness of his spirit… vowing to go on this journey
only after avenging the blood of the crucified one by shedding Jewish blood and completely
eradicating any trace of those bearing the name ‘Jew.’”3 Nor were these actions limited to a single
contingent among the varied armies that composed the First Crusade. A crusade preacher named
Radulf stirred up anti-Jewish violence in the same Rhine valley in the days prior to the Second
Crusade using similar language of vengeance and religious difference.4 Radulf’s efforts were

Editions of Hebrew texts can be found in Hebraïsche Berichte über die Judenverfolgungen während des Ersten Kreuzzugs, ed. Eva
Haverkamp (Hannover, 2005). For English translations of the relevant accounts, see Jews and the Crusaders: The Hebrew
Chronicles of the First and Second Crusades, trans. Shlomo Eidelberg (Hoboken: KVAT Publishing House, 1996).
3 The Chronicle of Solomon bar Simpson, in The Jews and the Crusaders, 21-72, here 24-25. The examples of this kind of language
are endless: the same text states that “it came to pass that as they passed through the towns where Jews dwelled, they
said to one another: ‘Look, now, we are going a long way to seek out the profane shrine and to avenge ourselves on the
Ishmaelites, when here, in our very midst, are the Jews – they whose forefathers murdered and crucified him for no
reason. Let us first avenge ourselves on them and exterminate them from among the nations so that the name of Israel
will no longer be remembered, or let them adopt our faith and acknowledge the offspring of promiscuity’” (22); “The
enemy unjustly accused them of evil acts they did not do, declaring: ‘You are the children of those who killed our object
of veneration, hanging him on a tree; and he himself had said: “There will yet come a day when my children will come
and avenge my blood.” We are his children and it is therefore obligatory for us to avenge him since you are the ones
who rebel and disbelieve in him’” (25). The Chronicle of Rabbi Eliezer bar Nathan states that “it came to pass that as they
passed through the towns where Jews dwelled, they said to themselves: ‘Look, now, we are going to seek out our
profanity and to take vengeance on the Ishmaelites for our messiah, when here are the Jews who murdered and crucified
him. Let us first avenge ourselves on them and exterminate them from among the nations so that the name of Israel will
no longer be remembered, or let them adopt our faith and acknowledge the offspring of promiscuity’,” in The Jews and the
Crusaders, 79-93, here 80. The Narrative of the Old Persecutions, or Mainz Anonymous, records that “[the crusaders] said to
each other: ‘Look now, we are going to a distant country to make war against mighty kings and are endangering our lives
to conquer the kingdoms which do not believe in the crucified one, when actually is it the Jews who murdered and
crucified him.’ They stirred up hatred against us in all quarters and declared that either we should accept their
abominable faith or else they would annihilate us all, even infants and sucklings,” in The Jews and the Crusaders, 99-115,
here 99; and “They all assembled, anyone capable of drawing and bearing a sword, big and small, and declared: ‘Behold,
the time has come to avenge him who was nailed to the wood, whom their forefathers slew. Now, let no remnant or
vestige of them be allowed to escape, not even a babe or a suckling in the cradle” (102).
4 The Sefer Zekhirah, or The Book of Remembrance of Rabbi Ephraim of Bonn, records that “Wherever [Radulf] went, he spoke
evil of the Jews of the land and incited the snake and the dogs against us, saying: ‘Avenge the crucified one upon his
enemies who stand before you; then go to war against the Ishmaelites’” in The Jews and the Crusaders, 121-133, here 122;
see also the text’s description of a group of crusaders’ assault on a rabbi, in which the assailants are recorded as saying
“You are the leader of the Jews. So we shall take vengeance upon you for the crucified one and wound you the way you
inflicted five wounds on our god.” (130)
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eventually stamped out by Bernard de Clairvaux, but other titans of twelfth-century Latin thought
seemed inclined to agree that the Jews should pay some cost for their imagined hostility to
Christianity.5 And thousands of German Christians marked with the cross responded to news of the
Battle of Hattin, Saladin’s subsequent conquest of Jerusalem, and the inauguration of the Third
Crusade in 1187 by attempting to force their way into the Jewish quarter in Mainz, clamoring that
“the day for which we have waited has arrived – the day for killing all the Jews.’”6 The first three
major crusading expeditions from Latin Europe therefore all involved acts of violence against
religious others, specifically against the Jews who lived within the boundaries of Christendom.7 But
the Jews of Latin Europe were not the only non-Latin Christians with whom eleventh- and twelfthcentury crusaders came into contact .
One of the armies of the First Crusade, under the command of Bohemond of Taranto,
burned an entire city of Greek Christians whom it took for heretics.8 This was a conditioned
The Letters of Peter the Venerable, ed. Giles Constable, 2 vols. (Cambridge: 1967), 1:328-329. See also Sancti Bernardi opera,
ed. Jean Leclerq and Henri Rochais, 8 vols. (Rome: 1957-1977), 8:363, pg. 311-317; 8:365, pg. 320-322. For scholarly
literature on the anti-Jewish language and violence associated with the Second Crusade, see Robert Chazan, “From the
First Crusade to the Second: Evolving Perceptions of the Christian-Jewish Conflict,” in Jews and Christians in TwelfthCentury Europe (Notre Dame: University of Notre Dame Press, 2001): 46-62; Charles Levin, “Constructing Memories of
Martyrdom: Contrasting Portrayals of Martyrdom in the Hebrew Narratives of the First and Second Crusade,” in
Remembering the Crusades: Myth, Image, and Identity, ed. Nicholas Paul and Suzanne Yeager (Baltimore: Johns Hopkins
University Press, 2012): 50-68; Jonathan Phillips, The Second Crusade: Extending the Frontiers of Christendom (New Haven:
Yale University Press, 2007), 81-87; Jay Rubenstein, Nebuchadnezzar’s Dream: The Crusades, Apocalyptic Prophecy, and the End
of History (Oxford: Oxford University Press, 2019), 101-122; and Kristin Skottki, “‘Until the Full Number of Gentiles
Has Come In’: Exegesis and Prophecy in St. Bernard’s Crusade-Related Writings” in The Uses of the Bible in Crusader
Sources, ed. Elizabeth Lapina and Nicholas Morton (Leiden: Brill, 2017): 236-272.
6 Sefer Gezerot Ashkenaz ve-Zarfat, ed. Abraham Habermann (Jerusalem: 1945); English translation in Robert Chazan,
“Emperor Frederick I, The Third Crusade, and the Jews” Viator 8 (1977): 83-93, here 87. See also Richard de Templo’s
description of the coronation of Richard I prior to his departure for the Holy Land and the attendant attacks on
England’s Jews, in Richard de Templo, Itinerarium Peregrinorum et Gesta Regis Ricardi, in Das Itinerarium Peregrinorum. Eine
zeitgenössische englische Chronik zum dritten Kreuzzug in ursprünglicher Gestalt, ed. Hans Mayer (Stutgart: Anton Hiersemann,
1962); English translation in The Chronicle of the Third Crusade, trans. Helen J. Nicholson (Burlington: Ashgate, 1997).
7 For more on the twelfth- and thirteenth-century construction of the idea of Christendom as the community of
believers whose boundaries were destined to spread to the limits of the known world under the authority of the bishop
of Rome, see Brett Edward Whalen, Dominion of God: Christendom and Apocalypse in the Middle Ages (Cambridge: Harvard
University Press, 2009).
8 Gesta Francorum et aliorum Hierosolimitanorum, in The Deeds of the Franks and the Other Pilgrims to Jerusalem, ed. and trans.
Rosalind Hill (London: Thomas Nelson and Sons Ltd., 1962), 8; Robert of Rheims, Historia Iherosolimitana, ed. Damian
Kempf and Marcus Bull (Woodbridge: Boydell Press, 2013), 17; English translation in Robert the Monk’s History of the First
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response, as there was a long tradition within Latin Christianity of viewing the eastern Mediterranean
as a hotbed for heresy.9 And when Latin soldiers on the Second Crusade witnessed for themselves
some of the ritual differences separating them from their Greek co-religionists, they judged them
“not to be Christian, and the Franks considered killing them a matter of no importance.”10 One of
the crusade’s spiritual leaders even went so far as to advise Louis VII that “Constantinople is
Christian only in name, not in fact” and that, because of the Greeks’ religious difference, the king
would be justified in conquering the imperial capital on his way to the Holy Land.11 And during the
course of the Third Crusade, Frederick I “Barbarossa” issued an order to his troops “to treat the
Greeks as if they were pagans, for so they had shown themselves by their actions”12 Thus, by the
time of the Fourth Crusade and the Latin conquest of Constantinople, it was customary for
crusaders to link Greek Christianity, like Judaism, to egregious religious difference that needed to be
eradicated before the crusade’s ultimate goal, the initiation of a cosmic struggle culminating in the
fulfillment of sacred time, could be achieved. That is why Baldwin I, the first emperor of the Latin
Empire at Constantinople, felt comfortable equating the Greeks with demonic forces.13 It is also

Crusade, trans. Carol Sweetenham (Burlington: Ashgate, 2005). See also the relevant discussion in Michael D. Barbezat,
Burning Bodies: Communities, Eschatology, and the Punishment of Heresy in the Middle Ages (Ithaca: Cornell University Press,
2018).
9 See, for example, another crusade chronicler’s description of eastern Christianity, it failings, and its subsequent loss of
divine favor in Guibert de Nogent, Dei Gesta per Francos, in Corpus Christianorum, Continuatio Mediaevalis 127A, ed. R.B.C.
Huygens (Turnhout: Brepols, 1996): I.2; English translation by Robert Levine in The Deeds of God through the Franks: A
Translation (Woodbridge: Boydell and Brewer, 1997).
10 Odo of Deuil, De profectione Ludovici VII in orientem, in The Journey of Louis VII to the East, ed. and trans. Virginia
Gingerick Berry (New York: Columbia University Press, 1948), 57: “Ob hoc iudicabantur non esse Christiani, caedesque
illorum ducebant pro nihilo.”
11 Ibid., 69: “Addebat etiam quod ipsa rem Christianitatis non habet, sed nomen.”
12 Otto of St. Blasien, Chronica, in Monumenta Germaniae Historica, Scriptores rerum Germanicarum 47, 47: “Cesar itaque hec a
Christianis pati egre ferens exercitum ad rapinam data licencia relaxavit Grecisue velut paganis uti, quorum fautores his
actibus se ostendebat, edicto constituit”; English translation in The Crusade of Frederick Barbarossa: The History of the
Expedition of the Emperor Frederick and Related Texts, trans. G.A. Loud (Burlington: Ashgate, 2013), 173-191, here 177.
13 De Oorkonden der graven van Vlaanderen: II.566, 574; II.579, 583; II.585, 590; II.593, 602: “Et nunc breviter narranda
suscipimus, que circa nos postea contigerunt, eo prenotato quod, sicut non opera hominum fuere, sed Dei, que Grecis
intulimus, ita non hominum opera fuere, sed demonum, que cum imperatore novo Grecoque per omnia Grecia nobis ex
perfidia consueta retribuit”
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why Gunther of Pairis, one of the earliest chroniclers of the Fourth Crusade, couched the events of
1204 in the same language of vengeance as did the chroniclers of the Rhineland Massacres in 1096,
noting that the Latin soldiers “fight Christ’s battles [and] execute Christ’s vengeance / by Christ’s
judgment. His will precedes your onslaught” and that the crusaders “mercilessly inflicted the bitter
scourge of revenge on the Greeks.”14 Gunther’s text draws on the familiar language of vengeance
and religious difference to make the point that the events of the Fourth Crusade were consistent
with crusading spirituality.
Latin antipathy towards Greek Christianity was a result of the same crusading apocalypticism
that inspired the anti-Jewish pogroms of 1096. However, whereas the Rhineland massacres of the
First Crusade resulted in stricter clerical and imperial protections for Jewish communities in the
preludes to the Second and Third Crusades, the anti-Greek sentiments of the eleventh- and twelfthcentury crusaders and their chroniclers were amplified over the course of the twelfth century,
receiving intellectual elaboration and justification from the likes of Anselm of Havelberg and
Joachim of Fiore, both of whom linked the matter of Greek difference to an approaching eschaton,
which Joachim claimed to be able to predict with some specificity.15 In one passage, Joachim even
went so far as to suggest that Greek difference was analogous to Jewish difference.16 As a result of

Gunther of Pairis, Hystoria Constantinopolitana, ed. Peter Orth (Hildesheim and Zurich: Weidmann, 1994), 155: “Christi
bella geris, vindicate iudice Christo / Exequeris, Christi tua prevenit arma voluntas; 156: “Cuius iniurie memores illi
gravissimam in Grecos plagam ulcionis crudeliter exercebat”; English translation by Alfred J. Andrea in The Capture of
Constantinople: The “Hystoria Constantinopolitana” of Gunther of Pairis (Philadelphia: University of Pennsylvania Press, 1997).
15 Anselm of Havelberg, Dialogi, PL 188, 1139-1248; an edition and translation of the first book is available in Dialogues,
Livre I: Renouveau dans l’Eglise, ed. and trans. Gaston Salet, in Sources Chretiennes 118, Serie des texts monastiques d’occident 18
(Paris: Editions du Cerf, 1966); English translation in Anticimenon: On the Unity of the Faith and the Controversies with the
Greeks, trans. Ambrose Christe, O.Praem, and Carol Neel (Collegeville: Liturgical Press, 2010). Joachim of Fiore, Liber de
concordia Noui ac Veteris Testamenti, in Transactions of the American Philosophical Society 73.8, ed. E.R. Daniel (Philadelphia:
American Philosophical Society, 1983); idem, Concordia Noui ac Veteris Testamenti, ed. Alexander Patschovsky, 4 vols.
(Wiesbaden: Harrassowitz Verlag, 2017); idem, Tractatus super quatuor Evangelia, ed. by Ernesto Buonaiuti (Rome:
Tipografia del Senato, 1930); idem, Expositio in Apocalipsim (Venice: 1527; Frankfurt, 1964), soon to be published in a
multivolume edition by Alexander Patschovsky and Kurt-Victor Selge (Wiesbaden: Harrassowitz Verlag, 2017, 2020).
16 Expositio in Apocalypsim, fol. 142v – 145v.
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the influence and reach of these thinkers, the leaders and participants in the Fourth Crusade
possessed a more coherent apocalyptic ideology vis-à-vis the Greeks than did their forebearers of
the eleventh and twelfth centuries. By the early thirteenth century, Latin Christian crusaders, clerics,
and chroniclers were armed with an ideology which justified and, indeed, necessitated the
subjugation of the Greeks to the Latins.
There is a significant amount of overlap between the thought processes of Anselm and
Joachim, and Joachim was the product of a broader twelfth-century fascination with the nature and
progression of sacred time. However, because the conceptual link connecting the problem of GrecoLatin difference to the imminent apocalypse via the process of prophecy received its fullest and
most mature expression in the writings of Joachim of Fiore, and because Joachim’s broader
exegetical revolution wrought such extreme transformations within thirteenth-century Latin
Christian religious sensibilities, I will follow the established academic shorthand when describing
these intellectual developments and refer to them as “Joachite.”17 In this context, by “Joachite” I
mean any late-twelfth- or thirteenth-century person, institution, text, or mentality which linked the
problem of Greek difference with discussions of prophecy and sacred time, regardless of whether
that link was formed via familiarity with an authentic work of Joachim’s, via familiarity with a later

For a discussion of the relative merits of various neologisms such as “Joachite” and “Joachimism,” see Bernard
McGinn, “The Abbot and the Doctors: Scholastic Reactions to the Radical Eschatology of Joachim of Fiore” Church
History 40.1 (1971): 30-47, especially 35; Marjorie Reeves, “The Originality and Influence of Joachim of Fiore” Traditio 36
(1980): 269-316, especially 298; and Frances Andrews, “The Influence of Joachim in the 13th Century,” in A Companion
to Joachim of Fiore, ed. Matthias Riedl (Leiden: Brill, 2018): 190-266, esp. 193, n. 12. For extended discussions of the
twelfth-century milieu which made Joachim’s revolutionary thought processes possible, see Morton W. Bloomfield,
“Joachim of Flora: A Critical Survey of His Canon, Teachings, Sources, Biography, and Influence” Traditio 13 (1957):
249-311; Robert E. Lerner, “Refreshment of the Saints: The Time after Antichrist as a Station for Earthly Progress in
Medieval Thought,” Traditio 32 (1976): 97-144; idem, “The Medieval Return of the Thousand-Year Sabbath,” in The
Apocalypse in the Middle Ages, ed. Richard K. Emmerson and Bernard McGinn (Ithaca: Cornell University Press, 1992): 5171; Reeves, “The Originality and Influence of Joachim of Fiore”; E. Randolph Daniel, “Joachim of Fiore: Patterns of
History in the Apocalypse,” in The Apocalypse in the Middle Ages, ed. Richard K. Emmerson and Bernard McGinn (Ithaca:
Cornell University Press, 1992): 72-88; idem, “Joachim’s Unnoticed Pattern of History: The Second Diffinitio,” in Joachim
of Fiore and the Influence of Inspiration: Essays in Memory of Marjorie E. Reeves (1905-2003), ed. Julia Eva Wannenmacher (New
York: Routledge, 2013): 3-13
17
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work that was mistakenly attributed to him, via a passing understanding of the basic exegetical
principles contained within Joachim’s corpus, or via simple cultural osmosis, with little to no direct
knowledge of Joachim, his writings, or his ideas. Knowledge of Joachim’s works and thought
processes spread throughout Latin Europe well before the abbot’s death in 1202, and there is no
reason to limit our discussion of the transmission of Joachite ideas to those individuals who
personally read, digested, and internalized large portions of his oeuvre. Rather, the
interconnectedness of the medieval world allowed key elements of Joachim’s prophetic system to
travel with relative ease and rapidity.18
In this, I follow the basic methodology espoused by James T. Palmer in The Apocalypse in the
Early Middle Ages, in which he describes apocalyptic thought as both “commonplace and
mainstream” in the early medieval world.19 Because apocalyptic thought was a foundational aspect of
medieval mentalities, it provided a useful interpretive framework for how to process, respond to,
and bring about change.20 In this sense, apocalypticism served as both an organizational structure for
medieval thinkers and a dialectical tool by which discourses on reform could be broached,
developed, and accomplished. Joachite thought, operating as it did as a substratum of apocalyptic
thought, functioned in much the same way. And, just as early medieval persons need not have been
familiar with the specifics of John of Patmos’ visions or the details of Bede’s reckoning of sacred
and secular time to organize their thoughts and actions according to apocalyptic schema, so too the
would-be crusaders of late-twelfth- and early-thirteenth-century Latin Europe need not have read

For the process of cultural transmission and transformation in the era before mass literacy, see Brian Stock, The
Implications of Literacy: Written Language and Models of Interpretation in the Eleventh and Twelfth Centuries (Princeton: Princeton
University Press, 1983).
19 James T. Palmer, The Apocalypse in the Early Middle Ages (Cambridge: Cambridge University Press, 2014), 3.
20 Palmer’s insight on page 24 is particularly appropriate for my presentation of the mentalities of the Fourth Crusaders:
“Apocalypse was not (just) about the imminence of the End, but very much about how one conceptualizes and directs
change in anticipation of the inevitable.”
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Joachim’s works to act according to Joachite assumptions, especially when, as we will see, plenty of
networks existed by which Joachite ideas might have been dispersed throughout the Latin West.
This chapter will open with an extended discussion of twelfth-century exegetical approaches
to the role of the Greeks in sacred time. It will then establish the extent to which these approaches
had spread throughout Latin Europe in the decades surrounding the Fourth Crusade, with particular
attention paid to the role of Joachite thought processes in the mind of Innocent III. The pioneering
work by Morton W. Bloomfield and Marjorie E. Reeves over half a century ago established that
Joachim’s exegetical principles had taken root within the intellectual soil of northern and western
Europe before the end of the twelfth century, and numerous scholars in recent decades have
continued to trace the full geographical reach of Joachite thought in the late twelfth- and early
thirteenth centuries.21 What is more, Paul J. Alexander has demonstrated that by the mid-thirteenth
century, Joachite thinkers understood the events of the Fourth Crusade in apocalyptic terms.22
Building on the work of Bloomfield, Reeves, and Alexander, all of whom were scholars of
apocalyptic traditions rather than crusading spirituality, this chapter maintains that the Latin
chronicles of the Fourth Crusade themselves bear witness to the diffusion of Joachite ideas
throughout Latin Europe within the generation of 1204.

Morton W. Bloomfield and Marjorie E. Reeves, “The Penetration of Joachism into Northern Europe” Speculum 29.4
(1954): 772-793; Gian Luca Potestà, Il tempo dell'Apocalisse: Vita di Gioacchino da Fiore (Rome: Laterza, 2004); Fabio
Troncarelli, “Teste David cum Sibylla: The Tiburtine Sibyl at the Court of Sancho l Fuerte,” in Joachim of Fiore and the
Influence of Inspiration: Essays in Memory of Marjorie E. Reeves (1905-2003), ed. Julia Eva Wannenmacher (New York:
Routledge, 2013): 101-116; Christoph Egger, “A Pope without Successor: Ralph of Coggeshall, Ralph Niger, Robert of
Auxerre, and the Early Reception of Joachim of Fiore’s Ideas in England,” in Joachim of Fiore and the Influence of Inspiration:
Essays in Memory of Marjorie E. Reeves (1905-2003), ed. Julia Eva Wannenmacher (New York: Routledge, 2013): 145-179;
Alfredo Gatto, “The Life and Works of Joachim of Fiore – An Overview,” in A Companion to Joachim of Fiore, ed.
Matthias Riedl (Leiden: Brill, 2018): 20-40; Frances Andrews, “The Influence of Joachim in the 13th Century,” in A
Companion to Joachim of Fiore, ed. Matthias Riedl (Leiden: Brill, 2018): 190-266.
22 Paul J. Alexander, “The Diffusion of Byzantine Apocalypses in the Medieval West and the Beginnings of
Joachimism,” in Prophecy and Millenarianism: Essays in Honour of Marjorie Reeves, ed. Ann Williams (Longman: 1980): 53-106.
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The exemplary research of Alfred J. Andrea, Fiona Robb, and Brett E. Whalen has
conclusively demonstrated that Joachim’s unique approach to the impending eschaton had in fact
taken root in no less influential a mind than that of Pope Innocent III, who cited the abbot’s works
on multiple occasions, both before and after the events of 1204.23 This chapter expands their
conclusions beyond the confines of the papal curia. The monasteries and courts which housed and
transmitted copies of Joachim’s writings also produced the preachers and leaders of the nascent
Fourth Crusade, as well as its subsequent narrators and chroniclers. In 1204, when the time came for
the crusade leadership to justify the Latin conquest of Constantinople, those leaders, lay and clerical
alike, reached for the familiar language of prophecy and apocalypse that had been developed over
the course of the previous generation. As such, the narratives of the Fourth Crusade testify to the
fact that at least some contemporary participants, authors, and audiences understood the events of
1204 to be loaded with eschatological import.

De una forma credendi: The Role of the Greeks in Twelfth-Century Conceptions of Sacred Time
Anselm of Havelberg was born into an age which witnessed the expenditure of an enormous
amount of creative intellectual energy wrestling with the question of history.24 As a result of the

Alfred J. Andrea, “Innocent III, the Fourth Crusade, and the Coming Apocalypse,” in The Medieval Crusade, ed. Susan J.
Ridyard (Woodbridge: Boydell, 2004): 97-106; Fiona Robb, “Did Innocent III Personally Condemn Joachim of Fiore?”
Florensia 7 (1993): 77-91; idem, “Joachimist Exegesis in the Theology of Innocent III and Rainier of Ponza” Florensia 11
(1997): 137-152; Whalen, Dominion of God, 100-148.
24 The twelfth-century explosion of historical writing and its concomitant innovations has been the subject of much
scholarly study. The foundational study remains Charles Homer Haskin’s erudite, eloquent, and influential The Renaissance
of the Twelfth Century (Cambridge: Harvard University Press, 1927). For timely revisitations of his thesis, see the essays
assembled in Renaissance and Renewal in the Twelfth Century, ed. Robert L. Benson, Giles Constable, and Carol D. Lanham
(Cambridge: Harvard University Press, 1982); and European Transformations: The Long Twelfth Century, ed. Thomas F.X.
Noble and John Van Engen (Notre Dame: University of Notre Dame Press, 2011). For a useful corrective to the image
of a vibrant and self-possessed twelfth-century Europe, see John D. Cotts, Europe’s Long Twelfth Century: Order, Anxiety,
and Adaptation, 1095-1229 (New York: Palgrave Macmillan, 2013). Some of the most relevant contributions include: M.D. Chenu, “Theology and the New Awareness of History,” in Nature, Man, and Society in the Twelfth Century: Essays on New
Theological Perspectives in the Latin West (Buffalo: University of Toronto Press, 1997): 162-201; Peter Classen, “Res Gestae,
Universal History, Apocalypse: Visions of Past and Future,” in Renaissance and Renewal in the Twelfth Century, ed. Robert L.
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Gregorian reform, the Roman pontiffs’ increasingly assertive and self-confident conflation of their
own authority with the Christian body writ large, along with their assumption that their authority
should properly extend to the far reaches of the known world before the end of time, forced the
popes into conflict with just about every temporal power there was, temporal powers who dispensed
patronage, funding, and support to local ecclesiastical officials whose loyalty the bishops of Rome
also claimed.25 This struggle over papal jurisdiction and authority quickly took on an apocalyptic
dimension, thereby forcing those regional ecclesiastical players and thinkers to engage with their
own role within the progression of sacred time.26 This generations-long conflict wracked the Latin

Benson, Giles Constable, and Carol D. Lanham (Cambridge: Harvard University Press, 1982): 387-417; Robert E.
Lerner, “Refreshment of the Saints: The Time after Antichrist as a Station for Earthly Progress in Medieval Thought,”
Traditio 32 (1976): 97-144; idem, “The Medieval Return of the Thousand-Year Sabbath,” in The Apocalypse in the Middle
Ages, ed. Richard K. Emmerson and Bernard McGinn (Ithaca: Cornell University Press, 1992): 51-71; Bernard McGinn,
“Introduction: Joachim of Fiore in the History of Western Culture,” in A Companion to Joachim of Fiore, ed. Matthias Riedl
(Leiden: Brill, 2018): 1-19; Karl F. Morrison, “The Exercise of Thoughtful Minds: The Apocalypse in Some German
Historical Writings,” in The Apocalypse in the Middle Ages, ed. Richard K. Emmerson and Bernard McGinn (Ithaca: Cornell
University Press, 1992): 352-373; Marjorie Reeves, “The Originality and Influence of Joachim of Fiore” Traditio 36
(1980): 269-316; Rubenstein, Nebuchadnezzar’s Dream; R.W. Southern, “Aspects of the European Tradition of Historical
Writing 1: The Classical Tradition from Einhard to Geoffrey of Monmouth” Transactions of the Royal Historical Society 20
(1970): 173-196; idem, “Aspects of the European Tradition of Historical Writing 2: Hugh of St. Victor and the Idea of
Historical Development” Transactions of the Royal Historical Society 21 (1971): 159-179; idem, “Aspects of the European
Tradition of Historical Writing 3: History as Prophecy” Transactions of the Royal Historical Society 22 (1972): 159-180; idem,
“Aspects of the European Tradition of Historical Writing 4: The Sense of the Past” Transactions of the Royal Historical
Society 23 (1973): 243-263; John H. Van Engen, Rupert of Deutz (Berkeley: University of California Press, 1981); Brett
Edward Whalen, “Christendom Divided and Restored: The Latin and Greek Churches in the Historical Imagination of
the Middle Ages (868-1274)” (PhD diss., Stanford University, 2005) 111-141; idem, Dominion of God, 72-99.
25 The standard English-language treatment of this process remains Uta-Renate Blumenthal, The Investiture Controversy:
Church and Monarchy from the Ninth to the Twelfth Century (Philadelphia: University of Pennsylvania Press, 1988). For
treatments focusing on the evolution of the papacy during this time period, see Kathleen G. Cushing, Reform and the
Papacy in the Eleventh Century: Spirituality and Social Change (Manchester: Manchester University Press, 2005); Collin Morris,
The Papal Monarchy: The Western Church from 1050-1250 (Oxford: Clarendon Press, 1989); I.S. Robinson, The Papacy, 10731198: Continuity and Innovation (Cambridge: Cambridge University Press, 1990); Brett Edward Whalen, The Medieval Papacy
(New York: Palgrave Macmillan, 2014), 86-132. For treatments focusing on the imperial perspective of these papal
claims, see Horst Fuhrman, Germany in the High Middle Ages, c. 1050 – 1200, trans. Timothy Reuter (Cambridge:
Cambridge University Press, 1986), 51-186; Alfred Haverkamp, Medieval Germany 1056-1273, trans. Helga Braun and
Richard Mortimer, 2nd ed. (Oxford: Oxford University Press, 1988), 103-149, 225-267. For biographies of the major
figures, see H.E.J. Cowdrey, Pope Gregory VII, 1073-1085 (Oxford: Clarendon Press, 1998); I.S. Robinson, Henry IV of
Germany, 1056-1106 (Cambridge: Cambridge University Press, 1999). For the implications of this process for GrecoLatin relations, see Henry Chadwick, East and West: The Making of a Rift in the Church from Apostolic Times until the Council of
Florence (New York: Oxford University Press, 2003), 200-227; Brett Edward Whalen, “Rethinking the Schism of 1054:
Authority, Heresy, and the Latin Rite” Traditio 62 (2007): 1-24.
26 Whalen, Dominion of God, 9-41.
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subcontinent at the very same time that the Latin conquest of Jerusalem and the establishment of a
Latin kingdom in the Holy Land posed new questions to generations of Christian thinkers regarding
the efficacy and morality of holy war, all while seemingly buttressing the papacy’s fundamental claim:
that the actions and decisions of humanity, both individually and collectively, could and indeed
would advance God’s plan for salvation history.27 Thus, at the dawn of the twelfth century Latin
Europe’s leading intellectuals had every reason to rethink everything they thought they knew about
the progression of sacred time and the role of the individual and the community within the
framework of divine providence.28 It was into just such an intellectual milieu that Anselm of
Havelberg was born.
Not many particulars are known of Anselm’s early life, save that he was born sometime
around 1095 and he was likely educated at the cathedral school at Liège, where he was trained to
serve in ecclesiastical and royal courts so that he might offer personal, intellectual, and spiritual
guidance.29 By 1129 he had met Norbert of Xanten, archbishop of Magdeburg and founder of the
Praemonstratensian order, who appointed him to the frontier bishopric of Havelberg and
introduced him to the emperor Lothar II. From Norbert Anselm learned how to be an effective
court bishop, how to toe the line between emperor and pope, and, most importantly, the importance
of maintaining the unity of the Christian people.30 In 1136, Lothar sent Anselm to Constantinople to

The foundational text for any study of the papacy’s role in the formation of crusading ideology remains Carl
Erdmann, Die Entstehung des Kreuzzugsgedankens (Stuttgart: W. Kohlhammer; 1935); English translation by Marshall W.
Baldwin and Walter Goffart as The Origin of the Idea of the Crusade (Princeton: Princeton University Press, 2019). See also
Rubenstein, Armies of Heaven, esp. 319: “Western European Christians in the twelfth century believed themselves not just
to be witnessing history but also to be remaking history, working in concert with the divine plan, serving as instruments
of God’s will rather than suffering through life as objects of His wrath… They were God’s agents remaking the world in
preparation not for history’s end but for its culmination”; Whalen, Dominion of God, 42-71.
28 Whalen, Dominion of God, 72-99.
29 Jay T. Lees, Anselm of Havelberg: Deeds into Words in the Twelfth Century (Leiden: Brill, 1998), 12-21. For more on the
ecclesiastical court culture of medieval Latin Europe, see Stephen C. Jaeger, The Envy of Angels: Cathedral Schools and Social
Ideals in Medieval Europe, 950-1200 (Philadelphia: University of Pennsylvania Press, 1994).
30 Lees, Anselm of Havelberg, 22-39.
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serve as an imperial ambassador, likely to secure Greek support (or at least approval) for a German
incursion into Italy.31 While there, Anselm conducted a series of high profile and public debates with
Niketas, archbishop of Nikomedia, concerning the differences between the Greek and Latin rites, an
issue to which we will return momentarily. Upon the death of Lothar and the accession of Conrad
III to the German throne in 1137, Anselm’s standing in court began to fall, as his prior support for
the house of Saxony left the new Hohenstaufen emperor understandably cold.32 Things went from
bad to worse when, in the wake of the failed Second Crusade and the papacy’s volte face with the
Normans in Sicily, Conrad began to distance himself from the papal wing of his ecclesiastical court,
a wing represented first and foremost by Anselm, who had served as the go-between for Conrad and
Pope Eugenius III during the diplomatically fraught years of 1147-1149.33 Following his return from
Eugenius’ court in 1149, Anselm was absent from Conrad’s court for a year and a half, “exiled” in
the sense that he spent his time tending to matters within his bishopric rather than enjoying the
favor of the emperor.34 It was during this time of imperial disfavor that Anselm recorded, at the
papacy’s request, his Antikeimenon (Gr. “controversies”), an account of his 1136 delegation to
Constantinople and his interactions with Niketas of Nikomedia.35
Ibid., 40-47.
Ibid., 48-69. For the complex dynastic politics at work between various German princely houses during this time, see
Fuhrman, Germany in the High Middle Ages, 116-142.
33 Ibid., 70-97. The standard works on the Second Crusade are Giles Constable, “The Second Crusade as Seen by
Contemporaries” Traditio 9 (1953): 213-279; Jonathan Phillips, The Second Crusade: Extending the Frontiers of Christendom
(New Haven: Yale University Press, 2007); and Henry Mayr-Harting, “Odo of Deuil, the Second Crusade, and the
Monastery of Saint-Denis,” in The Culture of Christendom: Essays in Medieval History in Commemoration of Denis L.T. Bethell, ed.
Marc A. Meyer (London: Hambledon Press, 1998), 225-240. For a useful corrective to the latter, see Timothy Reuter,
“The ‘Non-Crusade’ of 1149-50,” in The Second Crusade: Scope and Consequences, ed. Jonathan Phillips and Martin Hoch
(New York: Manchester University Press, 2001): 150-163. For the shock waves that the failure of the Second Crusade
sent through Latin Europe, see Rubenstein, Nebuchadnezzar’s Dream, 101-122. On the specifically German character of
the Second Crusade, see Jonathan Phillips “Papacy, Empire, and the Second Crusade,” in The Second Crusade: Scope and
Consequences, ed. Jonathan Phillips and Martin Hoch (New York: Manchester University Press, 2001): 15-31.
34 Jay T. Lees, “Anselm of Havelberg’s ‘Banishment’ to Havelberg” Analecta Praemonstratensia 63 (1986): 5-18.
35 For a useful, if dated, introduction to the arguments made and positions taken during these debates, see Norman
Russell, “Anselm of Havelberg and the Union of the Churches, I: The Problem of the Filioque” Sobornost 1 (1979): 1941; idem, “Anselm of Havelberg and the Union of the Churches, II: The Question of Authority” Sobornost 2 (1980): 2941.
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After Conrad’s death in 1152, Anselm became more active in the imperial affairs of Conrad’s
successor, Frederick I “Barbarossa.”36 Anselm must have made an impression on Frederick even
before the latter’s ascension to the German throne. In 1153, Frederick already held Anselm in such
high esteem that he trusted him to negotiate the Treaty of Constance between the empire and the
papacy, according to which Frederick promised to defend the papacy against the territorial
ambitions of both the Normans and the Greeks. Frederick then dispatched Anselm to
Constantinople to mitigate the diplomatic damage done by the Treaty of Constance, but Anselm’s
efforts were wasted on this occasion. Upon Anselm’s return from Constantinople in 1155, Frederick
further demonstrated his confidence in the Praemonstratensian by elevating him to the
archbishopric and exarchate of Ravenna.37 Ravenna had had a long history of conflict between
Greek, German, and papal factions, characterized by a complex network of allegiances crisscrossing
both the Alps and the Adriatic. It is therefore telling that Frederick would appoint someone like
Anselm to this particular archbishopric – someone with a proven track-record of loyalty to the
papacy, connections in the Greek capital, long-held beliefs in the unity of the Christian world, quasiecumenical tendencies, and, as we shall see, apocalyptic leanings.
The best window into Anselm’s mindset is his Antikeimenon, which he composed sometime
during his “exile” to his frontier archbishopric of Havelberg in 1149-1150, in the immediate
aftermath of his delegation to the court of Pope Eugenius III. The Antikeimenon is a dialogue in
three books, the first of which (De una forma credendi, or “On the Single Form of Believing”) serves as

Lees, Anselm of Havelberg, 98-122. We will examine the intellectual atmosphere of Frederick’s court in more detail in the
following chapter. For now, it is enough to note the major treatments of Frederick, his life, and his legacy: Peter Munz,
Frederick Barbarossa: A Study in Medieval Politics (Ithaca: Cornell University Press, 1969); Marcel Pacaut, Frederick Barbarossa,
trans. Arnold J. Pomerans (New York: Charles Scribner’s Sons, 1970); and John B. Freed, Frederick Barbarossa: The Prince
and the Myth (New Haven: Yale University Press, 2016).
37 On the significance of Frederick’s revival of this traditional title, see Gianluca Raccagni, “A Byzantine Title in a PostByzantine World: Local Aspirations and the Theory of translatio imperii in the Use of the Exarchal Title by the
Archbishops of Ravenna through the Middle Ages” Mediterranean Historical Review 25.2 (2010): 133-146.
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an introduction to Anselm’s major theme: the unity of the Christian fold despite its variegated forms
throughout history.38 The following two books recount Anselm’s version of the 1136
Constantinopolitan debates in which he engaged Niketas of Nikomedia on matters of Christian
doctrine, specifically the matter of the filioque and the Latin use of unleavened bread in the Eucharist.
The work as a whole opens with a prologue addressed to its commissioner, Pope Eugenius III. A
short proem separates the first book from the latter two.39 Anselm composed the Antikeimenon more
than a dozen years after he participated in the events it describes, so it is unlikely to contain anything
like an accurate transcript.40 However, for our purposes here it serves as a useful witness to the ways
in which Latin intellectuals of the mid-twelfth century thought about the matter of Greek difference.
In the prologue to the Antikeimenon, Anselm dedicates the work to Eugenius and states that
he composed it at the pope’s request following the visit of an unnamed Greek bishop to the papal
court. Anselm makes sure to note that Eugenius’ request was personal, and that it came after the
fact, when he and Anselm were discussing other matters during Anselm’s visit to Tusculum in
March of the previous year.41 In Anselm’s presentation of events, this highly educated, confident,

Jay T. Lees, “Charity and Enmity in the Writings of Anselm of Havelberg” Viator 25 (1994): 53-62; Lees, Anselm of
Havelberg, 167.
39 For an extended analysis of the Antikeimenon as a whole, see Lees, Anselm of Havelberg, 164-281.
40 It would be a mistake to read this work as evidence of a general open-mindedness and ecumenicism on the part of
either Anselm or Niketas, as does Brian Dunkle, SJ, “Anselm of Havelberg’s Use of Authorities in His Account of the
Filioque” Byzantinisches Zeitschrift 105 (2012): 693–720; G.R. Evans, “Unity and Diversity: Anselm of Havelberg as
Ecumenist” Analecta Praemonstratensia 67 (1991): 42-52; and Norman Russell, “Anselm of Havelberg and the Union of the
Churches, I: The Problem of the Filioque” Sobornost 1 (1979): 19-41; idem, “Anselm of Havelberg and the Union of the
Churches, II: The Question of Authority” Sobornost 2 (1980): 29-41.
41 Anselm of Havelberg, Dialogi, PL 188, col. 1139-1140: Cum in praesentia beatitudinis vestrae essem mense Martio
apud urbem Tusculanam, inter multa quae sanctitati vestrae mecum conferre placuit, dixistis mihi quod quidam
episcopus legationem Constantinopolitani imperatoris et epistolam Graecis apicibus conscriptam perferens, ad sedem
apostolicam nuper venerit. Dixistis etiam quod idem episcopus Graecorum litteris plurimum instructus, et decenti
sermonum facundia ornatus et confisus, multa de doctrina et ecclesiastico Graecorum ritu proposuit, quae doctrinae
Romanae Ecclesiae minime concordant, et a ritu ejus valde discrepant. Et ipse quidem nonnullis auctoritatibus
sanctarum Scripturarum ad suum sensum violenter retortis, universa in quibus Graeci a Latinis discordant tanquam recta
visus est affirmare; ea vero, in quibus Latini a Graecis discrepant, tanquam non recta visus est infirmare: illud nimirum
quod suum erat, quia suum erat, non quia verum erat, per omnem modum probando; hoc autem quod nostrum, quia
nostrum et non suum erat, omnino improbando. Inter quae maxime, sicut dixistis, de processione Spiritus sancti
disputavit, quem Graeci quidem a Patre tantum, Latini vero a Patre et Filio procedere credunt et dicunt; et de ritu
38

36
and persuasive Greek visitor “twisted the authority of the sacred scripture to his own use” so
violently that they seemed to support the Greeks against the Latins in all matters. As Anslem
presents it, Eugenius, recognizing that he had been rhetorically outmaneuvered and knowing that
the archbishop of Havelberg had some experience dealing with Greek sophistry, sought Anselm’s
advice on how he should comport himself in any future debates. Eugenius requested that Anselm
record everything that he had said during his embassy to Constantinople, and everything he had
heard others say, and everything that he had taken away, and everything that was said by or about
the Greeks, and everything that was argued against them so that, in the future, when he (Eugenius)
understood the intricacies of the debates more fully, he might consider his own position (and,
presumably, the position of the papacy, since he spoke with the voice of Peter) more freely.42 So, in
the spirit of devout humility, Anselm recounted the story of Eugenius’ humiliation, noted the pope’s
total ignorance on the topic of ritual difference, and offered up a public tutorial on the basics of
Latin Christianity to the ostensible leader of Latin Christendom.43 We can therefore safely assume
that Anselm’s sole, or even primary, audience for the Antikeimenon was not Eugenius himself, but a
wider audience whom he was eager to impress with his connections, his abilities, and his in-depth
knowledge of both theological and geo-political matters.44 Anselm was aiming for a broad readership

sacrificii in altari, quod Latini quidem in azymo, Graeci vero in fermentato celebrant, nec non de quibusdam aliis satis
argumentose in quaestionem positis.”
42 Ibid., col. 1140-1141: “Unde, quoniam ego aliquando Magni Lotharii Romanorum imperatoris augusti legatus fui in
Constantinopolim, et ibidem aliquam moram faciens, multas super hujusmodi doctrina et ritu collationes et quaestiones,
modo in privatis, modo in publicis, tam Latinorum quam Graecorum conventibus habui, placuit sanctitati vestrae et
praecipiendo rogare, et rogando praecipere, quatenus ea quae vel ego ibi dixerim, vel ab illis dicta audierim et exceperim,
in unum colligerem, et quasi Ἀντικειμενῶν, id est librum contrapositorum, sub dialogo conscriberem, quatenus universa
quae vel ab eis super his dicuntur, vel quae eis rationabiliter opponuntur, providentiae vestrae tanto liberiori judicio
examinanda subjacerent, quanto verius ea discretioni vestrae innotescerent. Nonnulli quippe Latini Graecorum dictis
plerumque falluntur, dum ea verborum tantum transita audiunt, non autem examinato sensu intelligunt, putantes eos
affirmare quod non affirmant, aut negare quod nullatenus negant.”
43 Ibid., col. 1141: “Feci itaque quod jussit apostolica auctoritas, cui semper obtemperandum est, non tantum devota
humilitate, verum etiam aeternae salutis necessitate.”
44 On the difficult question of Anselm’s intended audience, see Lees, Anselm of Havelberg, 167-172.
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in whose minds his ideas about Greek difference and the legitimacy of new forms of devotion might
percolate. That Eugenius was not Anselm’s primary audience is further attested by the fact that, in
the first book of the Antikeimenon, Anselm deliberately exceeded the limits of his papal mandate.
While the final two books of the Antikeimenon do indeed detail Anselm’s earlier debates with Niketas,
Anselm consciously and deliberately prefaces these debates with De una forma credendi, an unrequested
diatribe on the diversity of Christian practice throughout history.45
In this extended introduction to his historical thought processes, Anselm defends the
proliferation of new forms of spirituality which had characterized the last century of Latin
Christianity.46 Christianity, Anselm argues, has never been a static practice, but an evolving one, one
defined by its refinement from age to age as humanity experiences new revelations and attains new
levels of spiritual understanding. The faithful’s knowledge and understanding of the correct practice
of the faith is what changes over time, not the faith itself, so differences in rite, doctrine, and
practice do not constitute breaks with the faith so much as natural progressions.47 Anselm
understands this spiritual evolution to be dependent upon the actions of the Holy Spirit throughout
history and he maintains that, at the end of time, the Spirit would reveal to the faithful the perfect
understanding of the mysteries of the faith.48 After laying out his position, Anselm demonstrates that
the nature and form of belief has evolved, from the first sacrifices Abel laid on the alter to the
sacrifice of Christ on the cross, from the law of the old covenant to the grace of the new, without
ever losing its central essence.49

Anselm of Havelberg, Dialogi, PL 188, col..1141-1160. For an extended analysis of the structure and significance of De
una forma credendi, see Lees, Anselm of Havelberg, 172-224.
46 Anselm of Havelberg, Dialogi, PL. 188, col. 1141-1144.
47 For more on Anselm’s understanding of the nature of sacred time and Christian diversity, see Lees, Anselm of Havelberg,
173-190; Whalen, “Christendom Divided and Restored,” 131-141; Whalen, Dominion, 86-90.
48 Anselm of Havelberg, Dialogi, PL 188, col. 1144; Lees, Anselm of Havelberg, 177, 190.
49 Anselm of Havelberg, Dialogi, PL 188, col. 1144-1149.
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De una forma credendi concludes with an extended interpretation of the seven seals of
Revelation, which he likens to the seven stages of the Christian Church.50 According to Anselm’s
exegetical model, the Church was currently living through the fourth stage, which would
immediately be followed by a stage of persecution and the arrival of the Antichrist.51 In this, Anselm
was not alone. Numerous twelfth-century Praemonstratensian canons, including the order’s founder
and Anselm’s own spiritual mentor, Norbert of Xanten, adhered to a similar exegetical model which
saw in the current twelfth-century spiritual crisis evidence that the final age of the church was at
hand. According to this perspective, the formation of the Praemonstratensian Order itself
represented the beginning of the end, a new stage of spiritual perfection that must survive the
coming eschaton.52
It bears repeating that Eugenius requested no such exegetical model. Anselm independently
decided to link a discussion of Greco-Latin doctrinal disputes to an excursus on the progression of
sacred time and the imminent apocalypse. Nonetheless, and contrary to the assumptions of some
earlier scholars, De una forma credendi forms a cohesive whole with the Dialogi that follow it.53 The
Antikeimenon appears to comprise two distinct, seemingly unrelated discourses, one on the
progression of sacred time, one on the ritual and doctrinal differences between contemporary Greek
and Latin liturgies, which nevertheless combine to form a coherent manifesto. As Jay T. Lees, the
pre-eminent living authority on Anselm and the Antikeimenon notes:
By placing De una forma credendi between the prologue addressed to the pope and the debates
themselves, Anselm has brought it under the umbrella of papal sanction and is able to put it
forward as just as worthy of consideration as the books that follow. It is not so much that
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Anselm wants to bring the history to the attention of the pope as that he wants a larger
audience to consider it thoughtfully.54
Anselm not only deliberately exceeded the bounds of Eugenius’ request by crafting his excursus on
Christian difference and sacred time, he also conscripted the authority of the papacy in support of
his exegetical strategy in an effort to ensure its relevance and dissemination throughout Latin
Europe. And while it is true that Anselm’s model in book one does not explicitly locate the
reconciliation of the Greek and Latin churches within the context of salvation history, the fact that
he opens his dialogue on doctrinal differences between East and West with an exposition of sacred
time and an extended discussion of the apocalypse suggests that, for Anselm, the two issues were
indeed linked. The significance of this point can be easy to overlook, but it is crucial for our present
discussion: by the middle of the twelfth century, at least one Latin exegete and theoretician of
history implicitly understood the matters of Christian difference (and, therefore, of the Greek
church vis-à-vis the Latin) and the impending eschaton to be connected.
Over the course of the last century, Anselm has developed the reputation as a sort of protoecumenicist, someone eager to engage in good-faith debate about doctrinal differences with his nonLatin counterparts.55 The argument goes that because Anselm’s account of his debates with Niketas
does not engage in derogatory personal attacks or bad-faith argumentation, we should understand
Anselm as engaging in a sympathetic and frank exchange of ideas out of the earnest desire to reach
an understanding with his Greek brethren. Unfortunately, we have only Anselm’s account of the
proceedings, written over a decade after the debates took place, and it must be said that Anselm
tends to come off rather well in his own reckoning, considering the fact that he is debating a Greek
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archbishop before a Greek crowd within the holiest Greek church in the Greek capital. Anselm’s
most concrete proposal for a solution to the problem of Greek and Latin difference was the
formation of an ecumenical council to be presided over by the bishop of Rome, a proposal which
any Greek audience would have rejected outright.56 Finally, the image of Anselm as ecumenical rests
on the assumption that De una forma credendi makes a case for tolerance toward diversity in Christian
ritual. However, Lawrence F. Barmann has persuasively argued that Anselm’s emphasis on the
acceptability of innovation and new developments within the faith is less a call to tolerance and
more a defense of recent Latin innovations against Greek claims of antiquity.57 Rather than
cautioning the pope to remember the common faith held with the Greeks in an effort to lower the
temperature of the Greek-Latin debates, Anselm is instead holding the party line and providing the
papacy with ammunition for its continuing resistance to Greek doctrinal positioning. Far from an
ecumenicist, Anselm is a staunch defender of Latin and papal prerogatives, albeit one with little
interest in focusing on matters of doctrinal difference.
So, in the Antikeimenon we find a Latin official, an advisor to popes and emperors,
characterizing Greek Christians as silver-tongued, arrogant cosmopolitans who do active damage to
Christianity’s sacred text in their efforts to shame and humiliate the head of Latin Christendom.58
We see an implicit mental connection being formed between the debates over Greek and Latin
liturgical differences and the belief in the imminent culmination of sacred time.59 We find an
association of the seven seals of Revelation with the seven stages of the church, along with an
explicit placement of the church within a period immediately preceding the persecutions of the
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antichrist.60 We find an articulation of the understanding of faith as an evolutionary process,
presided over and helped along throughout history by the actions and revelations of the Holy
Spirit.61 And we find an active proponent of the papal program asserting the right of the pontiff to
resolve issues of faith by decree.62 Some of these elements would be mirrored in the next generation
in the works of Joachim of Fiore, the most famous historical theorist of his age. All of them are
representative of at least some twelfth-century mentalities and thought processes concerning the
Greeks and their role within the coming eschaton.
Before he met with kings, emperors, and popes, before his writings changed the face of
Latin spirituality, before he preached the Fourth Crusade to crowds of Latin Christians, the most
influential apocalyptic thinker of the medieval Latin world was born in Calabria in 1135 to a notary
in the court of Roger II, Norman King of Sicily.63 Joachim of Fiore was born into a Mediterranean
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world characterized by both conflict and coexistence. The southern Italian environment which he
inhabited was peopled with Muslims, Jews, Greek Christians, Latins, Lombards, Normans, and
Berbers, among others. As such, his world provided him with ample opportunity to engage with
Greek Christians and form conclusions about them based on direct experience. He was educated in
Cosenza, after which time he followed in his father’s footsteps and served as a notary to Stephen of
Perche, archbishop of Palermo, chancellor of the kingdom, and counselor to the crown during the
regency of William II. In 1167-1168 Joachim made a pilgrimage to the Holy Land, wherein he
received the first of several revelations and was moved to embrace the ascetic life.
Upon his return to Italy, Joachim lived as a hermit in a cave on Mt. Aetna before spending
some time in the Cistercian monastery at Sambucina. Shortly thereafter, he was ordained a deacon
and began a career as an itinerant preacher before finally entering the Benedictine monastery in
Corazzo, where he was elected abbot in 1171. As abbot, Joachim attempted to incorporate the
monastery into the Cistercian order, but he was rebuffed by his friends at Sambucina, as well as by
the monks in Casamari, whose abbot, Gerald, nevertheless allowed Joachim to reside with them for
upwards of a year and a half in 1182-84 while he, upon receiving permission from Pope Lucius III,
began the process that would consume the remainder of his life: the commitment to parchment of
his divine revelations concerning the nature of time as revealed in the Old and New Testaments. It
was during his stay at Casamari that Joachim received an additional two divine revelations,
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prompting him to begin work on three of the four major treatises which would define his oeuvre:
the Psalterium Decem Cordarum (“The Ten-Stringed Psaltery”), the Liber de concordia Noui ac Veteris
Testamenti (“The Book on the Harmony of the Old and New Testaments”), and the Expositio in
Apocalipsim (“The Exposition on the Apocalypse”).64 Joachim would continue refining and honing
these works for the next twenty years, revisiting them and updating them periodically as his thought
processes evolved and matured.
After his extended stay at Casamari, Joachim visited the papal court of Urban III in Verona
and Rome, where he requested a reprieve from his abbatial duties so that he might devote more time
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to completing his writings. Shortly thereafter, Corazzo officially became affiliated with the Cistercian
abbey at Sambucina, and Joachim retired to nearby Pietralta, where he soon received a missive from
Pope Clement III who requested that he complete and submit copies of his Expositio and Liber de
concordia for papal approval. The timing of this request was almost certainly not coincidental,
following as it did hard on the heels of Saladin’s victory at the Battle of Hattin and his subsequent
conquest of Jerusalem in 1187. With the future of Latin Jerusalem in jeopardy, the pope was likely
desperate for insight into the workings of sacred time. At the same time, so far had word of
Joachim’s sanctity spread that the exegete’s retreat at Pietralta was fast becoming inundated with his
disciples and devotees. Anxious to escape the press of humanity and to embrace the contemplative
life, Joachim and his Cistercian disciple, Rainier of Ponza, took to the hills and established a new
hermitage near the river Fiore in 1189.65 No matter how remote or elevated his place of withdrawal,
however, he continued to confront core issues about the shape of the Christian world and the nature
of salvation history.
By 1190, word of the Calabrian abbot’s unique approach to history had spread so far that he
was invited to the court of Tancred of Sicily to speak on the topic of the antichrist to the king’s
guest, Richard I of England, who was wintering on the island on his way to the Holy Land to
participate in the Third Crusade.66 The following year, Joachim journeyed to Naples to intervene in a
siege that was being presided over by Henry VI of Germany. Joachim’s biographer recounts that the
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emperor departed Naples impressed with the abbot’s nerve. As the contest between the bishops of
Rome, the kings of Germany, and the kings of Sicily continued to run its course, the Cistercian
Order took it upon itself to back the office of the papacy against all royal and imperial claimants.
Joachim’s favorable reputation in the eyes of both Tancred of Sicily and Henry of Germany likely
contributed to his branding as a “renegade” by the Cistercian General Chapter in 1193.67 The next
year Joachim met again with Henry VI, who was then en route to claim the Sicilian throne following
the death of Tancred. The German emperor granted numerous endowments and privileges to
Joachim’s abbey, meaning that, in 1196, with official recognition of his abbey confirmed by Pope
Celestine III himself, the Florensian Order became a reality, recognized by the papacy and
supported by the emperor. While beginning work on a fourth major tractate (Tractatus super quatuor
Evangelia, or “Treatise on the Four Gospels”) in the years before his death in 1202, Joachim
continued to play an active role in Italian politics, travelling back and forth between Rome and Sicily
repeatedly and even serving as confessor to the Empress Constance. In the final years of his life,
Joachim was personally tasked by none other than the bishop of Rome to preach the Fourth
Crusade throughout southern Italy. No records survive of his crusade sermons, but given what we
know about the apocalyptic nature of his conversations with crusading kings earlier in the decade,
we can safely assume that some of his innovative understandings of sacred time found their way into
his crusade preaching. Over the course of his long and influential life, Joachim met with four
bishops of Rome, corresponded with an additional two, and dined with over half a dozen kings and
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emperors, all while formulating a theory of history which some would see as a threat to the very
foundations of Latin Christianity.
Joachim’s first major contribution to the history of eschatological thought came about as a
direct result of one of his visions in Casamari, wherein he received direct insight into the plenitudo, or
fullness, of John’s Apocalypse.68 This encounter led Joachim to the conclusion that the Apocalypse of
St. John contained the very essence of the scripture, a spiritual road map through the winding passes
of sacred time. With this as his foundation, Joachim began to apply his exegetical training and
insight to the problem of interpreting the scripture.
According to the most common exegetical tradition from the Middle Ages, there were four
senses of scripture: the literal or historical, which teaches the reader historical facts; the allegorical or
ecclesiological, which teaches the reader the correct practice of their religion and the structure of the
church; the moral or tropological, which teaches the reader how they should behave; and the
anagogical, eschatological, or prophetic, which teaches the reader what they should hope and/or
strive for.69 The city of Jerusalem, for example, could represent: the earthly capital of the Kingdom
of Judah (literal); the Christian Church (allegorical); the soul of man (moral); and/or the heavenly
realm of God that is to come (anagogical). Joachim’s innovation was to add a fifth sense: concordia.70
Joachim believed that the patterns of biblical history described within the Old Testament contained
the patterns of Christian history that had begun in the New Testament. A careful and spiritually

Expositio in Apocalypsim (Venice: 1527; Frankfurt, 1964), fol. 39r; Lerner, The Feast of Saint Abraham, 12-19.
The classic explication of this tradition remains Henri de Lubac, Exégèse médievale: Les quatre sens de l’écriture, 3 vols.
(Paris: Éditions Montaigne, 1959-1964); English translation by Marc Sebanc, in Medieval Exegesis: The Four Senses of
Scripture (Grand Rapids: William B. Eerdman’s Publishing Company, 1998-2009). De Lubac’s ideas were further
developed by his student, Jean Danielou, in From Shadows to Reality: Studies in the Biblical Typology of the Fathers (London:
Burns and Oates, 1960). For a useful corrective against de Lubac’s and Danielou’s polemical attitudes towards the
Alexandrian tradition, see Gerard Caspary, Politics and Exegesis: Origen and the Two Swords. Berkeley: University of
California Press, 1979.
70 Bernard McGinn, Apocalyptic Spirituality: Treatises and Letters of Lactantius, Adso of Montier-en-Der, Joachim of Fiore, the
Spiritual Franciscans, and Savonarola (Mahwah: Paulist Press, 1979), 97-112.
68
69

47
attuned reader, therefore, could peruse the Old Testament to understand not only their past
fulfillment in the New Testament, but the ways in which they would be fulfilled in the future.
Joachim’s principle of concordia between the Old and New Testaments therefore goes beyond mere
typology, as typology merely explicates what has already taken place in the history of the church,
while concordia allows one to predict what will take place next.71
This principle of concordia thus represents another of Joachim’s three major innovations in
exegetical and historical thought.72 The third was his division of sacred time into an interlocking
series of two ages and three status.73 Joachim’s principle of concordia was rooted in the understanding
that there were two distinct ages of the earth corresponding to the time periods covered in the
Hebrew and Christian Testaments (with the second age running through the end of sacred time).
However, dividing historical time between the two biblical covenants threatened to do damage to
the cohesion of the Trinity, as it seemed to focus on the covenants initiated by God the Father and
Christ the Son without accounting for a time period dominated by humanity’s relationship to the
Holy Spirit. To resolve this sleight, Joachim further divided human history into three overlapping
status, or periods corresponding to particular spiritual mentalities, corresponding to the three persons
of the Trinity, a model that ultimately would have direct implications on his reading of the place of
Greek Christians in salvation history.74
The first status, which Joachim associated with the person of God the Father, began with
Adam at the creation of the world, flourished during the time of the patriarchs, lasted until the birth
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of Christ, was dominated by an order of married intercessors, and was defined by its reliance on the
flesh. The second status, which Joachim associated with the person of Christ the Son, began during
the first age in the time of King Josiah (or King Asa, the ruler at the time of Elisha), flourished
during the Incarnation and the apostolic age, lasted until Joachim’s own day, was dominated by the
clerical order, and was defined by the reconciliation of the flesh to the spirit. The third and final
status, which Joachim equated with the person of the Holy Spirit, had its roots in the era of the
prophets during the first age, began in full with the formation of the rule of Saint Benedict in the
second age, would soon flourish, would last until the fullness of sacred time, would be dominated by
an order of monks or “spiritual men” (viri spirituales), and would be defined by its spiritual
plenitude.75 Importantly, just as the Holy Spirit proceeds from both the Father and the Son, so too
the third status has roots in both the first status of God the Father and in the second status of Christ
the Son.76
For Joachim, the approaching third status would represent a fundamental shift in mentalities,
a spiritual revolution as significant as the formation of the Abrahamic covenant or the Incarnation.
What is more, Joachim’s understanding of the plenitudo of the Apocalypse and its corresponding
schema of overlapping twos, threes, and sevens meant that the flourishing of the third status
represented much more than merely a new period of spiritual progression. Joachim, like almost all
Latin exegetes trained in the Augustinian tradition, divided the history of the world into seven aetates,
or ages, corresponding to the seven days of creation described in the opening chapters of the book
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(Toronto: Pontifical Institute of Mediaeval Studies, 1986), 23.
76 E. Randolph Daniel, “The Double Procession of the Holy Spirit in Joachim of Fiore’s Understanding of History”
Speculum 55.3 (1980): 469-483.
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of Genesis.77 As we have seen, he also divided all of human history into two ages corresponding to
the Hebrew and Christian covenants. These two ages, in turn, each contained seven tempora, or
times. The first five aetates of the earth corresponded to the first status of the Father, as well as to the
entire age of the Hebrew covenant and its seven corresponding tempora. The sixth aetas of the earth
corresponded to the second status of the Son, which included the first six tempora of the Christian
church. The upcoming seventh aetas of the earth, which some twelfth-century Latin exegetes had
come to understand as a period of earthly perfection and/or refreshment corresponding to the
millennial sabbath age described in John’s Apocalypse, would therefore correspond to both the
flourishing of the third status of the Spirit and the fulfillment of the seventh tempora of the second
age of the Christian covenant.78 In short, Joachim’s prophesied third status would represent a new era
of spiritual progression, would signify the culmination of both the Hebrew and Christian covenants,
would coincide with the final tempus of the church, and would coincide with the final aetas of the
earth, an aetas which some contemporary thinkers had begun to associate with an almost Edenic
paradise on earth.79
Importantly, the flowering of the third status would not begin until the end of the second
status, when the tribulations of the church were complete. The Apocalypse of John stated that this
would not happen until the reconciliation of the Jews with Christ. From this, Joachim predicted that
an analogous reconciliation of the Greeks with the Latins must also come to pass before the second

The correspondence has its roots in the scripture itself – Psalms 90:4 and 2 Peter 3:8 state that a thousand years is like
a single day in the eyes of God. On Joachim’s reckoning of the seven ages, see Robert Lerner, “Refreshment of the
Saints: The Time after Antichrist as a Station for Earthly Progress in Medieval Thought,” Traditio 32 (1976): 97-144,
especially 116-119; and Bernard McGinn, “Apocalypticism and Mysticism,” 163-196. For Joachim’s unique blend of
conservativism and innovation, see Morton W. Bloomfield, “Joachim of Flora: A Critical Survey of His Canon,
Teachings, Sources, Biography, and Influence” Traditio 13 (1957): 249-311, as well as the response in Marjorie Reeves,
“The Originality and Influence of Joachim of Fiore” Traditio 36 (1980): 269-316
78 Lerner, “Refreshment of the Saints,” 118.
79 Ibid.,119; McGinn, Apocalyptic Spirituality, 97-112.
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status could be complete, the tribulations of the Church could cease, and the status of the Spirit could
truly flourish.80 For Joachim, then, the progression (and fulfillment) of sacred time was dependent
upon an impending unification of the church in which the Greeks would recognize the error of their
ways and submit to the authority of the Latin West.81 Joachim, whose historical schema was
dependent upon the correspondence between the two covenants and three status, noted that each of
the first two status comprised 63 generations, with the final 21 generations of the preceding status
overlapping with the initial 21 generations of the dawning status. Utilizing the genealogical tables of
the Old and New Testaments and the universal chronicles of his own age, Joachim prophesied that
the 63 generations of the second status would reach completion soon, in or around the year 1260,
and that the final antichrist had already been born.82 Joachim unquestionably believed that the end of
the second status was just around the corner and that the reconciliation of the Greeks to the Latin
church, the necessary prerequisite for the flourishing of the third status and the fulfillment of sacred
time, was similarly imminent.
So, to recap: Joachim believed that the return of the Greek flock to the Latin fold was a
prerequisite for the dawning of the final tempus of the church, the final aetas of the earth, the
culmination of the Hebrew and Christian covenants, and the realization of his prophesied third
status, when the tribulations of the church would be all but complete.83 This was a recurring theme
throughout his body of writings, and it usually occurred alongside discussions concerning the

Concordia Noui ac Veteris Testamenti II.1.32, ed. Alexander Patschovsky, 2.133-140; Tractatus super quatuor Evangelia, 111112, 152, 353.
81 Joachim’s understanding of the role of the Greeks within the progression of sacred time was not merely an implicit
consequence of his exegetical strategies, but rather an explicit and fully formulated prediction. See Whalen,
“Christendom Divided and Restored,” 142-169; idem, Dominion of God, 100-124.
82 Concordia Noui ac Veteris Testamenti II.1.16, ed. Alexander Patschovsky, 2.93-96; Rubenstein, Nebuchadnezzar’s Dream,
185-186.
83 See Brett Edward Whalen, “Joachim of Fiore and the Division of Christendom” Viator 34 (2003): 89-108; idem,
“Christendom Divided and Restored,” 142-169; idem, Dominion of God, 100-124.
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prophesied conversion of the remnant of the Jews prior to the imminent eschaton.84 So central to
his worldview was this belief in an imminent Greco-Latin reconciliation that Joachim felt
comfortable referencing it in passing or stating it baldly, without any exegetical framework or
evidence, as though it was a self-evident truth whose acceptance on the part of his audience he could
safely assume.85 Elsewhere, however, Joachim walked his audience step-by-step through his
exegetical process so that they could see for themselves how the Old and New Testaments foretold
the imminent eschaton. This seemingly scatter-shot approach to exegesis was likely a result of
Joachim’s habit of rewriting and revising his previous works in light of his subsequent revelations.
For example, while Joachim references the reconciliation of the Greek church to the Latin
already in the second book of his Liber Concordia Noui ac Veteris Testamenti, he does not cite a reason
for his conviction that such a reconciliation will take place until book five.86 There, he engages in a
lengthy exegetical reading of the deuterocanonical Book of Tobit. Tobit, a blind Jew living in the
aftermath of the Assyrian conquest of Israel, sends his son, Tobias, on a journey to Media with the
archangel Raphael as his guide. When Tobias arrives among the Medes, Raphael directs him to seek
out Sarah, a cousin of Tobias who has been possessed by a demon. Tobias then drives out Sarah’s
demon with the aid of Raphael. Tobias and Sarah marry, Raphael completes Tobit’s errand, and the
three return to Tobit in Ninevah, where Raphael helps Tobias cure his father’s blindness. According
to Joachim’s formulation, Tobit represents the Jews, who are blind to the truth of Christ. Tobias
represents the early apostles, who, with the help of the Holy Spirit (i.e., Raphael), bring Christ’s

See Robert E. Lerner, The Feast of Saint Abraham: Medieval Millenarians and the Jews (Philadelphia: University of
Pennsylvania Press, 2001), 1-37; Brett Edward Whalen, “Joachim of Fiore, Apocalyptic Conversion, and ‘The
Persecuting Society’” History Compass 8 (2010): 682-691.
85 See, for example, Concordia Noui ac Veteris Testamenti II.1.32, ed. Alexander Patschovsky, 2.133-140; Enchiridion super
Apocalypsim, 22; Tractatus super quatuor Evangelia, 150, 229, 288-292.
86 Concordia Noui ac Veteris Testamenti II.1.32, V.4.3, ed. Alexander Patschovsky, 2.133-140, 3.884-902. Joachim develops
these thoughts even more in Exhortatorium Iudeorum, ed. Alexander Patschovsky, Fonti per la storia dell’Italia medieval:
antiquitates 26 (Rome: 2006), 276-283. See also Lerner, The Feast of Saint Abraham, 5-7; Whalen, Dominion of God, 120.
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message to the Gentiles/Latins (i.e., the land of the Medes). The Holy Spirit cures the Greeks (i.e.,
Sarah, who lives among the Gentiles) of their heresy (i.e., demonic possession), leaving them free to
join (i.e., marry) their Latin brethren who hold fast to the true message of the apostles (i.e., the
cousin from who she has been separated, Tobias, who represents both the early apostles and their
truest fulfillment in Latin Christianity). This union takes place among the Latins (i.e., on Latin terms,
and under the watchful eye of the papacy, which stylizes itself as the heir to the apostles). Following
the reunion of these two branches, the Holy Spirit grants spiritual insight to the Jews, and the three
family members are restored to full harmony.
This reading is not without its difficulties – does Tobias represent the early apostles, or the
contemporary Latins? Does Media represent Greece, or the Latin West, or the entire non-Christian
world?87 Joachim would refine this rather convoluted schema in his later exegesis of other scriptural
passages. In his Tractatus super quatuor Evangelia, the latest of Joachim’s major works, Joachim trains
his eye on the genealogical table in the first chapter of the Gospel of Matthew. Specifically, Joachim
focuses on the persons on Zara and Phares, whose births are described in Genesis 38.88 Judah has
impregnated his daughter-in-law, Thamar, who is delivering twin boys. Zara is the first to begin
passage through the birth canal, but after exposing his hand for a moment, he retreats back into the
safety of the womb. His brother, Phares, then emerges in his twin’s place and claims the privileged
mantle of firstborn.89 This, Joachim contends, represents the emergence of the Greeks and the
Latins into the light of the true faith. The Greeks, represented by Zara, technically achieve this
distinction first, but they withdraw, and yield their pride of place, and all attendant honors, to the
Joachim’s confused exegesis leads to discrepancies within modern treatments of this passage; compare The Feast of
Saint Abraham, 5-7; Whalen, Dominion of God, 120.
88 Tractatus super quatuor Evangelia, 12-14; Whalen, Dominion of God, 111.
89 The displacement of the elder son by the younger is a common trope in biblical narratives. Consider, for example,
Cain and Abel, Ishmael and Isaac, Esau and Jacob, the twelve sons of Israel, Ephraim and Manasseh, the parable of the
prodigal son, etc.
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Latins, represented by Phares, who are the first of the two to truly understand the reality of the
divine mystery.
A similar framework is apparent in Joachim’s reading of Luke 18-19 in his Expositio in
Apocalypsim. According to the scriptural account, Jesus, on his approach to Jericho, stops to heal a
blind man outside the city walls before proceeding into the city, where he encounters and dines with
a tax-collector by the name of Zacchaeus.90 In Joachim’s formulation, the blind man represents the
Greeks, the Gentiles who exist outside the walls of the Jewish community at Jericho, while
Zacchaeus represents the Jewish people.91 According to this reading, Jesus will grant spiritual insight
to the Greeks before he restores the Jews to spiritual health.92
But it is in the Expositio’s preceding analysis of John 20 that Joachim achieves his clearest
elaboration of the relationship between the Greek and the Latin churches.93 Mary Magdalene arrives
at Jesus’ tomb in darkness in the early morning of the first Easter only to discover that the stone
blocking the entrance to the tomb has been moved. She runs to Peter and John and informs them
that Jesus’ body has been spirited away by persons unknown. The two disciples rush to the tomb.
John arrives first and peers into the darkness where he sees discarded strips of linen bearing witness
to the resurrection, but he does not enter the tomb itself. Peter then arrives and enters the tomb

Expositio in Apocalypsim, fols. 144v – 145r; Whalen, Dominion of God, 121.
This equation of the Jewish people with a greedy and dishonest tax-collector is a useful reminder of the extent to
which Joachim, for all of his innovative genius, remained a product of his time. The twelfth century oversaw the first
stirrings of a centuries-long process by which anti-Judaism gradually evolved into anti-Semitism. See Robert Chazan,
Medieval Stereotypes and Modern Antisemitism (Berkeley: University of California Press, 1997); idem, From Anti-Judaism to
Anti-Semitism: Ancient and Medieval Christian Constructions of Jewish History (New York: Cambridge University Press, 2016);
Sara Lipton, Dark Mirror: The Medieval Origins of Anti-Jewish Iconography (New York: Metropolitan Books, 2014); R.I.
Moore, The Formation of a Persecuting Society: Authority and Deviance in Western Europe, 950-1250, 2nd ed. (Malden: Blackwell,
2007); David Nirenberg, Anti-Judaism: The Western Tradition (New York: W.W. Norton and Company, 2013); and Irven
M. Resnick, Marks of Distinction: Christian Perceptions of Jews in the High Middle Ages (Washington, D.C.: Catholic University
of America Press, 2012). For more on Joachim’s attitudes towards the Jews, see Lerner, The Feast of Saint Abraham;
Whalen, “Joachim of Fiore and the Division of Christendom”; idem, “Joachim of Fiore, Apocalyptic Conversion, and
‘The Persecuting Society.’”
92 Joachim ascribes an illness to Zacchaeus that is not present in the scriptural accounts.
93 Expositio in Apocalypsim, fol. 142v – 145v; Whalen, Dominion of God, 121.
90
91

54
without delay. John follows close on his heels. The two then depart, leaving Mary Magdalene to cry
alone before the tomb. She looks inside and sees two messengers in white, at which point Jesus
reveals his risen self to her.
Joachim’s presentation of events understands Mary Magdalene as a type for the Jews. She
sees the empty tomb, a type for the truth of the Christian faith, but she does not understand its true
significance. Instead, she brings the message to the John and Peter, types for the Gentiles, who have
the privilege of understanding the divine mysteries of the Hebrew God before his own chosen
people. John, who serves as a type for the Greeks, arrives at the empty tomb first and therefore
attains understanding of the resurrection and the divine mysteries of the faith before Peter, who
serves as a type for the Latins. However, John’s spiritual understanding is passing and limited
because he did not enter into the depths of the divine mystery. It is Peter, and his successors, the
bishops of Rome, and their flocks, the Latin Christians, who are the first to enter into the fullness of
spiritual understanding. John and the Greeks will follow later. Then, finally, the Jews will peer into
the darkness, heed the two messengers, types for the Old and New Testaments, and enter into a full
and complete understanding of the true faith. The conversion of the Jews at the end of time was by
this point an apocalyptical commonplace. Indeed, the need to convert the Jews before the Last Days
helped encourage the 1096 pogroms against Jewish communities with which this chapter opened.
Joachim’s addition to this apocalyptic mainstay makes that final moment of the apocalyptic narrative
dependent first on the conversion of the Greeks.
We have established, then, that in the second half of the twelfth century several prominent
Latin Christian intellectuals spent considerable time wrestling with the problem of Greek
Christianity and its place within sacred time. While this preoccupation was only expressed implicitly
within Anslem of Havelberg’s Antikeimenon, Joachim of Fiore soon articulated a more explicit
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solution to the problem of liturgical and doctrinal difference. Nevertheless, there are significant
overlaps between both authors’ understanding of sacred and historical time and the role of the
Greeks within each. Both authors link discussions of Greco-Latin difference to formulations of
apocalyptic imminence. Both authors associate the seven seals of Revelation with the seven stages
of the church, and both authors locate the current age of the church within a period immediately
preceding the persecutions of the antichrist. Both authors understand the revelation of true religion
to be an evolutionary process, presided over and helped along throughout history by the actions and
revelations of the Holy Spirit. And both authors take the authority of the bishop of Rome within
matters of doctrine to be the sine qua non of orthodoxy.94 These discussions linking the issue of
Greco-Latin difference to the matter of an imminent eschaton as revealed through prophecy soon
spread throughout Latin Europe along networks and via messengers who serve as the subjects of
our next section.

Adorabunt in altari quod erectum est Rome: Innocentian Echoes of Joachite Ideas
Anselm of Havelberg spent almost thirty years serving in the courts of three different
German emperors, and he composed his treatise on Greek difference and sacred time at the request
of the then-reigning pope. Joachim met and corresponded with at least six different popes and dined
with, lectured to, and received confession from over half a dozen different Latin kings, queens, and
emperors. Despite the seeming density and, at times, opacity of their writings, the language they
used did not remain tethered to their dusty tomes, but rather took flight and alighted upon the

On Joachim’s position concerning the authority of the Roman pontiff, see Tractatus super quatuor Evangelia, 301-302.
For a discussion of the importance of the filioque for Joachim’s understanding of both the trinity and the progression of
history (and its implications for Joachim’s approach to the Greeks), see Peter Gemeinhardt, “Joachim the Theologian:
Trinitarian Speculation and Doctrinal Debate,” in A Companion to Joachim of Fiore, ed. Matthias Riedl (Leiden: Brill, 2018):
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consciousnesses of persons far removed from their own remote cloisters on the frontiers of
Christendom. There is perhaps no better evidence of this than the presence of Joachite exegetical
strategies within the writings of Pope Innocent III.95
Innocent was no stranger to the person, writings, and thought processes of the Calabrian
abbot – he commissioned Joachim to preach the Fourth Crusade throughout southern Italy almost
as soon as he attained the papacy.96 Joachim had already submitted his writings to the papacy for

The scholarly literature on Innocent III is vast. The standard monograph remains John C. Moore, Pope Innocent III
(1160/61 – 1216): To Root Up and to Plant (Notre Dame: University of Notre Dame Press, 2003). See also Jane Sayers,
Innocent III: Leader of Europe, 1198-1216 (London: Longman, 1994) and the essays collected in Innocent III: Vicar of Christ or
Lord of the World?, ed. James M. Powell, 2nd ed. (Washington, D.C.: The Catholic University of America Press, 1994). For
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Baldwin IX of Flanders, Philip Augustus, and the Papal Power” Speculum 37.1 (1962): 79-89; and James Ross Sweeney,
“Innocent III, Hungary, and the Bulgarian Coronation: A Study in Medieval Papal Diplomacy” Church History 42.3
(1973): 320-334. For Innocent’s role in and response to the Fourth Crusade, see Die Register Innocenz’ III, ed. Othmar
Hageneder et al., 14 vols. to date (Vienna: 1964-2018), especially vol. 7; select English translations available in
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Mission to the Orthodox? The Cistercians in Romania,” in The Orthodox Churches and the West: Papers Read at the Fourteenth
Summer Meeting and the Fifteenth Winter Meeting of the Ecclesiastical History Society, ed. Derek Baker (Oxford: Blackwell, 1976):
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Cistercian History: Presented to Jeremiah G. O’Sullivan (Spenser: Cistercian Publications, 1971), 55-62; Joseph Gill, “Franks,
Venetians, and Pope Innocent III: 1201-1203” Studi Veneziani 12 (1970): 85-106; Andrew W. Jones, “Fulk of Neuilly,
Innocent III, and the Preaching of the Fourth Crusade” Comitatus 41 (2010): 119-148; James M. Powell, “Innocent III
and Alexius III: A Crusade Plan That Failed,” in The Experience of Crusading, Vol. I: Western Approaches, ed. Marcus Bull
and Norman Housley (New York: Cambridge University Press, 2003): 96-102; Donald E. Queller and Thomas F.
Madden, The Fourth Crusade: The Conquest of Constantinople, 2nd ed. (Philadelphia: University of Pennsylvania Press, 1997).
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“Holy War and the Medieval Lawyers” in The Holy War, ed. Thomas Patrick Murphy (Columbus: Ohio State University
Press, 1976): 99-140, especially 123; Frederick H. Russell, The Just War in the Middle Ages (New York: Cambridge
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(1203)” Cistercienser Chronik 60 (1953): 151-167; Fiona Robb, “Did Innocent III Personally Condemn Joachim of Fiore?”
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approval at the time of Innocent’s ascension, so Innocent had personal access to at least the
Psalterium Decem Cordarum, the Liber de concordia Noui ac Veteris Testamenti, and the Expositio in
Apocalypsim, and perhaps other minor works from no later than 1198. Innocent was also on good
terms with Gerald of Casamari, the abbot who sponsored Joachim’s eighteen-month writing retreat
in the early 1180s that resulted in two divine revelations and Joachim’s composition of the abovementioned texts.97 Finally, Innocent worked closely with Rainier of Ponza, the co-founder with
Joachim of the abbey at the river Flora. Rainier represented Innocent on diplomatic missions to
Iberia and Toulouse and even served as the pope’s personal confessor.98 In the early years of his
pontificate, before the conclusion of the Fourth Crusade, Innocent quoted or alluded to Joachite
ideas in several letters and sermons, referencing the viri spirituales, Joachim’s patterns of sevens, and
his belief that “only in the future will the Son reveal the mystery of the Trinity more fully,” a
seeming echo of Joachim’s understanding of the third status.99 But it is a November 1204 letter
addressed to the crusading bishops, abbots, and clerics in Constantinople that has captured the
attention of modern scholarship for its explicit espousal of Joachite ideas.100
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Innocent drafted this letter on November 13, 1204, within a week of first learning of the
crusader conquest of Constantinople. Its jubilant tone, its confused exegesis, and its informal
structure has led Alfred J. Andrea to speculate that this letter has its origin in a sermon Innocent
preached to the papal curia on the previous Sunday.101 The pope’s exuberance is palpable in the
letter’s opening lines, in which Innocent, citing the apocalyptic visions of Daniel, rejoices that God,
“who changes times and kingdoms…has transferred the empire of Constantinople from the proud
to the humble, from the disobedient to the obedient, from schismatics to catholics.”102 In this,
Innocent gives voice to a popular medieval understanding of sacred space and time, namely, the idea
of translatio imperii, or the gradual movement of imperial authority from East to West over the course
of history.103 While the notion of translatio imperii is an ancient one, originating in the book of Daniel,
over the course of the twelfth century it had become commonplace within Latin Europe to attach a
contemporary corollary to this ancient idea, namely that, if history is defined by the movement of
imperial authority from East to West, then the end of time will be defined by the return of imperial
authority to the East from the West, as the crusader conquest of Jerusalem had once seemed to
herald.104 The pope proceeds to compare the Greek Christians to the lost tribes of Israel who are
prophesied to return to the fold at the end of time before then moving on to quote the Apocalypse
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of John.105 All of this, coming as it does hard on the heels of the establishment of the Latin
patriarchate at Constantinople and the seeming promise of the reunion of the churches, suggests on
its own that Innocent was embracing a Joachite mentality towards exegesis, prophecy, and the
eschaton.
Innocent then proceeds to a muddled reading of the tomb pericope of John 20, the same
passage detailing the arrival of Mary, John, and Peter at the empty tomb that we examined earlier in
Joachim’s Expositio in Apocalypsim.106 Innocent follows Joachim in understanding Mary, who arrived
to the tomb in darkness and unaware of its significance, as a type for the Jewish people; John, who
perceived the divine mystery of the resurrection but did not enter fully into its spiritual revelation, as
a type for the Greeks, and Peter, who was the first to apprehend the plenitudo of the divine mysteries,
as a type for Latin Christians. What is more, Innocent’s espousal of Joachite ideas is not limited to
appropriation of the abbot’s exegetical models. Innocent goes on to quote two extended passages
from Joachim’s Expositio outright and without attribution.107 In these passages, Innocent, quoting
Joachim, explains the Greeks’ inability to accept the truth of the filioque clause as evidence of their
Judaizing tendencies, but, as he assures his audience repeatedly, “they will know” the truth of God’s
revealed word, and they will return and “worship at the altar that was erected in Rome as an eternal
altar,” and, when they do so, “from then on the hand of the Lord will be with them.”108
Innocent closes his epistle by reminding his audience that these things were written into the
scripture and, by extension, into the fabric of history, long ago. God has revealed these things to his
people now, and they, by their actions, might participate in the divine plan for salvation by creating
Die Register Innocenz’ III, 7.264, n. 154.
Ibid., 7.264-269.
107 Ibid., 7.267, 268; compare Joachim of Fiore, Expositio in Apocalypsim, fol. 143v-144r.
108 Die Register Innocenz’ III, 7.268: “Scient autem in proximo, sicut credimus et speramus, scient, utique scient et
convertentur ex eis reliquie in toto corde suo et venient in Syon querentes Dominum et David regem suum et adorabant
in altari, quod erectum est Rome in titulum sempiternum, et ex tunc manus Domini erit cum eis.”
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one flock containing the fullness of both the Gentiles and Israel, with one shepherd ruling over
them for all time.109 Innocent therefore followed Joachim’s lead not only by quoting the abbot
directly but also by linking the matters of translatio imperii, Greco-Latin difference, papal primacy, the
expansion of the Latin rite, and the role of prophecy in exegesis to an imminent culmination of
sacred time. What is more, both Joachim and Innocent believed themselves to be living through a
moment in salvation history when it was incumbent upon preachers and other viri spirituales to
engage in their work of education and correctio with extreme diligence and care.110
While the November 13th letter to the crusade’s spiritual leaders is the best example of the
extent to which Innocent had internalized some of Joachim’s ideas, it is by no means the only such
example. The pope returned to the themes of Greco-Latin difference, the progression of sacred
time, the Holy Spirit’s influence upon the development of the Christian tradition throughout history,
and the importance of correct teaching and missionizing in a letter dated January 21, 1205, also
addressed to the bishops, abbots, and clerics in Constantinople.111 Despite the months separating
this letter from the previous one, this January missive retains its predecessor’s ebullient enthusiasm,
as evidenced by a minor grammatical oversight. In his description of his activities prior to the
crusade to bring the Greeks back into the Christian fold, Innocent refers to himself and his office
with the first-person singular pronoun (“I”) rather than the standard first person plural pronoun

Ibid., 7.269.
Such a belief was consistent with Innocent’s general emphasis on the importance of pastoral care, as presented in
Helene Tillman, Papst Innocenz III (Bonn: Ludwig Rohrscheid Gmbh., 1954).
111 Ibid., 7.354-359, n. 203; English translation in Contemporary Sources for the Fourth Crusade, ed. and trans. Alfred J. Andrea
(Leiden: Brill, 2000), 132-139. For a modern scholarly reading of this letter, see Andrea, Contemporary Sources for the Fourth
Crusade, 131-132; idem, “Innocent III, the Fourth Crusade, and the Coming Apocalypse,” 101-102; Whalen, Dominion of
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(“we”), a linguistic slip which would seem to bespeak a very personal interest in the matter at
hand.112
This moment of exuberance comes at the start of an exegetical excursus on the pericope of
the calling of the first disciples as found in Luke 5. While Innocent appears to have crafted his
reading of this passage on his own, without recourse to any particular passages of Joachim’s, the
strategies Innocent uses and the conclusions at which he arrives indicate a mental framework heavily
informed by Joachite thought. Jesus, who is preaching to the crowds on the Sea of Galilee, spies
Simon Peter, a fisherman, in the shallows washing his nets. Jesus climbs into Peter’s vessel and
continues to preach to the crowd from offshore. At the end of his lesson, Jesus instructs Peter to
row into the deep waters and put down his nets. Peter informs him that he has been fishing all night
without results, but he acquiesces to Jesus’ request nonetheless. When he does, the nets fill with so
many fish that they begin to break. Peter calls for help from his fellow fishermen, James and John,
on the shore, and they bring a second boat to aid in the catch. When they finish the haul, both boats
are so weighed down with fish that they are in danger of sinking. Peter collapses at Jesus’ feet and
begs him to depart their presence, for they are sinners. Jesus responds that from now on they will be
fishers of men, and they leave their boats, still filled with their miraculous catch, on the shore and
follow him.
In Innocent’s reading, the boat represents the Latin Church. Peter represents the bishop of
Rome (in this case Innocent himself). The movement away from shore represents a movement away
from earthly doctrines and towards a spiritual understanding of the deep. Jesus’ preaching from the
boat represents his commission to the Latin church to instruct and correct the multitudes. The fish
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represent non-Latin Christians, whom Innocent is eager to bring into the church. The long night of
fruitless fishing represents the failure of earlier overtures by the bishops of Rome to secure the
allegiance of eastern Christians. The torn nets represent the efforts of heretics and schismatics to
lessen the authority of the papacy. The second boat represents the Greek church, “which had made
itself ‘other’ when it presumed to separate itself from the unity of the universal church.”113 The
abundant haul represents the return of all other non-Latin Christians to the fold, a miracle made
possible only by God, and a necessary precondition for the church’s subsequent ministry to the
Gentiles. And Jesus’ concluding statement represents the church’s ability to turn its attention to the
conversion of Jews and pagans rather than non-Latin Christians, which was in itself a necessary precondition for the fulfillment of sacred time.114 In other words, Innocent takes a story originally
intended to illustrate the conversion of people to Christianity and turns it into an allegory about the
doctrinal correction of the Greeks through military conquest in pursuit of the apocalypse. Innocent
then predicts that the reconciliation of the Greek church with Rome will herald the subsequent
liberation of the Coptic and Syriac churches who are currently “held captive under the yoke of the
king of Egypt.”115 In this way, Innocent foretells, “all of Israel will be saved,” yet another reference
to the return of the lost tribes of Israel and the conversion of the Jews at the end of time.116 Thus,
Greek submission to Rome, the expansion of papal primacy, the expansion of the crusading theater,
the conversion of the Jews, the importance of correctio and Latin mission work, and the evolution of

Die Register Innocenz’ III, 7.355: “Alia navis erat Grecorum ecclesia, que fecit se aliam, cum ab unitate universalis
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Christian doctrine according to Latin spiritual insights are once again all bound to the imminent
culmination of sacred time.
Beyond these letters to crusaders, Innocent engaged in Joachite and apocalyptic language in
his correspondence with other churchmen. In a letter to Guido, the archbishop of Reims, shortly
after the conquest of Constantinople, the pope engaged in another example of Joachite exegesis, this
time of the opening passage of 1 Samuel. Elcana has two wives, Phenenna and Anna. Phenenna has
born Elcana multiple children, but Anna has not, and Phenenna takes great delight in berating Anna
for this perceived failure. Anna prays to God to render her fruitful, and she promises that she will
dedicate any children she might have to the service of the Lord. God hears her prayer and grants her
a son, Samuel, who would go on to serve as Israel’s final judge and the anointer of the Davidic line
of kings. In Innocent’s reading, Phenenna and Anna represent, respectively, the Greek and Latin
churches whom God the father has joined unto himself. Phenenna’s children represent the early
success of the Greek apostles and fathers. However, Phenenna’s invectives against Anna represent
the Greeks’ denial of the filioque and of papal primacy, and, because of these provocations, God
turns his favor to the Latins, who up until now have not enjoyed the apparent success of their
marital rivals.117 This bestowal of divine favor is evident in the transfer of empire (translatio imperii)
from the Greeks to the Latins.
Related to the concept of trranslatio imperii is the concomitant idea of translatio studii, or the
movement of studiousness, curiosity, intellectual rigor, vigor, and/or spirit (Spirit?) from East to
West throughout history.118 This idea finds its earliest full elaboration in Chrétien de Troyes’ Old
Die Register Innocenz’ III, ed. Othmar Hageneder and Anton Haidacher, (Vienna: 1964-2018), 8.126-129, n. 70; Whalen,
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118 Cristian Bratu, "Translatio, autorité et affirmation de soi chez Gaimar, Wace et Benoît de Sainte-Maure” The Medieval
Chronicle 8 (2013): 135-164; Sunhee Kim Gertz, "Translatio studii et imperii: Sir Gawain as literary critic" Semiotica 63 (2009):
117

64
French Romance Cligès in the final quarter of the twelfth century, who specifically describes learning
as having moved from the Greeks to the Latins.119 In three letters addressed to the prelates of
France, to the masters and scholars at the university at Paris, and to the archbishop of Athens,
Innocent raises the issue of translatio studii. In his 1205 missive to the French ecclesiastical officials,
the pope encourages his prelates to send Cluniac monks, regular canons, and Cistercian monks to
Constantinople, along with preaching materials, sacred texts, and other Latin teaching tools, in order
to ensure that the work begun in the East might return there.120 He does the same in his second
letter, dated to roughly the same time, addressed to the masters and scholars at the university of
Paris, whom he encourages to travel to Athens for the same purpose.121 Finally, in 1209, Innocent
addressed a letter directly to the newly appointed Latin archbishop of Athens in which the pope
lectured the archbishop on his city’s pagan past and rejoiced in the possibilities offered by its (Latin)
Christian future.122 For Innocent to encourage Latin bishops, monks, preachers, and scholars to
participate in this movement of intellectual effort from West to East as late as five years after the
crusade’s completion therefore indicates an eschatological, and perhaps an apocalyptic, mentality
that goes beyond ebullience at the fait accompli in late 1204. Innocent’s adoption of eschatological
rhetoric and his attendant enthusiasm for the crusading project in Latin Greece were not momentary
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blips in an otherwise pragmatic and presentist agenda.123 Rather, as James T. Palmer has
convincingly argued for the early middle ages, we should understand Innocent as acting according to
an apocalyptic mentality, one which functioned as a dialectical tool by which the pope might
process, affect, and direct change within a world which seemed to be undergoing seismic shifts on
an almost unprecedented scale.
Thus, in a number of letters and sermons written over the course of several years we can see
that Innocent III understood the events of 1204 in decidedly eschatological, and possibly
apocalyptic, terms. He was able to make this connection because of his own personal familiarity with
Joachite texts and ideas. As discussed already, he did not cite Joachim directly in his first letter to the
Fourth Crusaders, but medieval sermons did not normally include footnotes 124 He also did not
reference Joachim in his second letter to the crusading clerics in Constantinople, even though his
message explicitly echoes Joachite sentiments (if not Joachim’s own words, as in the previous letter).
If, then, we consider the various audiences just for these two messages addressed to the
Constantinopolitan spiritual leaders – the priests, bishops, and cardinals who made up the papal
curia who heard Innocent’s sermon, along with their various attendants and hangers-on, as well as
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the messengers who relayed Innocent’s message to the crusading clerics in Constantinople, the
abbots, bishops, and clerics to whom the epistles were addressed, and the various functionaries and
officials, both lay and clerical, who likely would have been gathered to receive these messages from
the successor to saint Peter – we can safely assume an audience of at least several dozen, and likely
closer to hundreds, who heard and, on some level, internalized Joachite ideas without knowing or
intending to do so.

Ille Joachim: Evidence of the Transmission of Joachite Ideas Prior to the Fourth Crusade
As we saw in the previous section, Innocent commissioned Joachim to preach the Fourth
Crusade throughout Sicily and southern Italy in 1198.125 It is unlikely that he mentioned
Constantinople. However, knowing what we do about Joachim’s understanding of Revelation, the
seven seals, the principle of concordia, and his propensity for prognostication, we can safely assume
that his crusading rhetoric was rife with references to antichrist and the impending eschaton.126 After
all, he used comparable language at the beginning of the Third Crusade. Such rhetoric would have
primed any and all southern Italian audiences who heard it to expect an apocalyptic dimension to the
upcoming holy war, regardless of whether they personally took the cross or whether they simply
heard word of the culmination of the crusade several years later and interpreted it through the lens
of apocalypse and eschaton.
The majority of the crusading host at Constantinople did not hail from southern Italy, but
from northern France and Germany. Joachim’s 1198 preaching tour therefore likely had little impact
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on the actions and mentalities of the crusaders themselves.127 However, the transmission of Joachite
ideas was not limited to the locales in which Joachim personally travelled, or to persons with whom
he personally engaged. Over half a century ago, Morton W. Bloomfield and Marjorie E. Reeves
demonstrated that Joachite ideas about the impending eschaton had already begun to make inroads
into northwestern Europe well before his death in 1202.128 They argued that, in the last decade of
the twelfth century and the first several of the thirteenth, Joachim was primarily known for his
theory of concordia. Audiences were interested in the prophetic implications of his exegetical model
and its practical applications for divining the future. According to Bloomfield and Reeves, Joachim’s
approach to history proved so successful because of the immediacy of the eschaton which it
predicted at the hands of the coming antichrist. Since the image of antichrist and the idea of an
imminent eschaton were intimately connected to the practice of crusading, we can therefore safely
assume that Joachite ideas found greater purchase in the mental soil of Latin Christians during
periods of crusading enthusiasm, as in the 1199 tournament at Écry which saw the cream of Latin
Europe’s young crop of aristocrats take the cross for the Fourth Crusade en masse.129 This early
interest in Joachim’s apocalyptic exegetical model is borne out by the writings of numerous earlythirteenth-century churchmen and monks, some of whom met and spoke with Joachim during his
life despite living hundreds of miles away from his mountain retreat at Flori.
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We know of Joachim’s early reach less because of his acceptance than because of the
criticism his exegetical innovations inspired. One of our earliest references to Joachim not from his
own circle of disciples or the papal court comes from Geoffrey of Auxerre, Parisian scholar,
Cistercian monk, student of Peter Abelard, secretary to Bernard of Clairvaux, and abbot of the
Cistercian monasteries of Igny, Clairvaux, Fossanova, and Hautecombe. Geoffrey was a twelfthcentury intellectual giant in his own right whose commentary on the Apocalypse generated much
enthusiasm within twelfth-century intellectual circles.130 As a product of the Paris school and the
nascent scholastic movement, Geoffrey split with Joachim over the latter’s unique approach to the
Trinity.131 In an undated fragment of a sermon which must necessarily have its provenance
sometime before Geoffrey’s death in 1188, Geoffrey attacks Joachim for his exegetical innovations
as well as for his rumored Jewish descent.132 While we cannot know the audience for this polemic,
and while Joachim’s ideas are not expounded upon in any meaningful way within the fragment we
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possess, Geoffrey’s attack does demonstrate that Joachim’s ideas were finding audiences,
sympathetic or otherwise, north of the Alps at least as early as 1188.
Another early critic who testifies to the diffusion of Joachite ideas throughout northwestern
Europe before the end of the twelfth century is Peter the Chanter, one of the leading figures of the
early scholastic movement.133 In his commentary on Exodus, written during his stay in Paris in the
1180s, Peter openly disapproves of Joachim’s prophesying about the imminent coming of
Antichrist.134 What is more, Peter takes it upon himself to criticize the very principle of concordia
underlying Joachim’s whole exegetical strategy. Peter’s is a short text, and the brevity of his attack on
Joachim, as well as his identification of the abbot as “ille Joachim,” would both seem to suggest that
he could expect a certain level of familiarity on the part of his audience with the works and thoughts
of the Calabrian abbot.135 Once again, we see that Joachim’s ideas found toeholds within the mental
scaffolding of twelfth-century audiences far removed from Calabria.
While Geoffrey of Auxerre and Peter the Chanter attacked Joachim outright in sermons and
exegetical treatises, Ralph Niger, another product of the mid-century Parisian schools, dealt with
Joachim within the context of historical writing. Writing around the year 1200, Ralph presents
Joachim as an illiterate monk who claimed to suddenly receive unique insight into the Apocalypse.136
Ralph ends his brief discussion of the Calabrian abbot by noting that Geoffrey of Auxerre’s
commentary on the Apocalypse is to be given preference. Ralph, an English monk who, in his
youth, was equally at home on either side of the channel, is our first testament to the dissemination
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of Joachite ideas beyond Italy and France and into Anglo-Norman and Flemish territories, and, like
his fellow Anglo-Norman chronicler Ralph of Coggeshall, it seems likely that Ralph learned of
Joachim’s ideas from manuscript copies of the abbot’s minor works or diagrams in the libraries of
local Cistercian monasteries.137 Thus, he serves as evidence that the diffusion of Joachite ideas was
not limited to the word of mouth typified by Geoffrey of Auxerre’s vitriolic sermons, but that it also
occurred directly, via extended networks of manuscript transmission, no later than 1199, and
probably earlier.
Another English monk by the name of Ralph writing around 1200 took a rather more
generous view of Joachim and his exegetical moves. A Cistercian monk, later abbot, associated with
an abbey in Sussex, Ralph of Coggeshall’s autograph manuscript copy of the Chronicon Anglicanum
includes a copy of Ralph Niger’s Chronica, but the two monks take very different approaches to the
person of Joachim of Fiore.138 While Ralph of Niger’s description of Joachim is curt and dismissive,
Ralph of Coggeshall includes a lengthy reproduction of Joachim’s exegesis of the seven seals of the
Apocalypse. This reproduction is part of Ralph’s extended representation of a meeting between the
Calabrian abbot and Adam of Perseigne. Adam, a fellow Cistercian who served as confessor to
Richard I of England, was a friend to the famed Cistercian preacher of the Fourth Crusade, Fulk of
Neuilly. Adam later also went on to preach and serve in the Fourth Crusade himself.139 As Christoph
Egger has demonstrated, Ralph’s discussion of Joachim’s conversation with Adam of Perseigne
about the Seven Seals, Saladin, and Antichrist, as well as his incorporation into his chronicle of
accounts of Joachim’s interactions with royal, episcopal, and papal authorities, all testify to the fact
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that knowledge of Joachim’s Genealogia was present in the Anglo-Norman world as early as the mid1180s.140
That Joachim possessed a substantial reputation within the Anglo-Norman realm before the
close of the twelfth century is further attested in the Chronicle of Roger of Howden, prior,
ambassador, and royal cleric in the service of Richard I. Writing around 1201, Roger describes an
encounter between Richard and Joachim while the former wintered in Sicily in 1190-1191 en route to
Acre during the Third Crusade.141 According to Roger, who was himself an eyewitness to this event,
the king inquired of Joachim as to his understanding of the Apocalypse, the advent of antichrist, and
the eschatological significance of his current undertaking in the Holy Land. The significance of this
exchange for our investigation cannot be overstated: an eyewitness account dated to before the
Fourth Crusade recounts that a crusading king from England, already aware of Joachim’s ideas and
reputation, actively sought out the insight and advice of the Calabrian abbot in an attempt to
understand the eschatological import of his own crusading endeavor. As Egger notes, the fact that
Richard inquired after Joachim is a testament to the abbot’s reputation as an apocalyptic prophet
(and therefore a prophet of the crusading movement) well before the advent, to say nothing of the
culmination, of the Fourth Crusade.142
Finally, the Praemonstratensian canon Robert of Auxerre described the fundamentals of
Joachim’s thought processes in a universal history which Robert worked on from the mid-1180s
until his death in 1212.143 Robert’s text later went on to be incorporated into Vincent of Beauvais’

Egger, “A Pope without Successor,”167-172.
Roger of Howden, Chronica, vol. 3, ed. William Stubbs, in Rerum brittanicarum medii aevi scriptores, Rolls Series (London:
1870), 75-860. See also John Gillingham, “Roger of Howden on Crusade,” in Medieval Historical Writing in the Christian and
Islamic Worlds, ed. D.O. Morgan (London, 1982): 60–75.
142 Egger, “A Pope without Successor,” 166.
143 Robert of Auxerre, Chronicon, ed. Oswald Holder-Egger, Monumenta Germaniae Historica, Scriptores, 26: 219-276.
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Speculum Historiale, the standard historical textbook of the thirteenth century.144 As such, it doubtless
played a significant role in the diffusion of Joachite ideas in the later thirteenth century, however
rudimentary those ideas may have appeared in Robert’s chronicle. Robert displays a passable
understanding of Joachim’s principle of concordia, and he confirms Roger of Howden’s account of
Joachim’s meeting with Richard I.145 If, as Christoph Egger has recently suggested, the portions of
Robert’s Chronicon describing Joachim can be dated to the mid-1180s and can be traced to Robert’s
familiarity with manuscript evidence of Joachim’s work, then we have further proof of the diffusion
of Joachite ideas throughout northwest Europe in the decades prior to the Fourth Crusade.146
One final proof of late-twelfth-century Joachite communication networks remains. As noted
above, Rainier of Ponza, co-founder of the first Florensian abbey in 1189, was, like Joachim,
branded a fugitive from the Cistercian order in 1193 after refusing to appear before the General
Chapter.147 Rainier appears again in the historical record in 1198 as an intimate of Pope Innocent III,
and perhaps even as the pope’s personal confessor.148 In 1198, Innocent dispatched Rainier on a
preaching mission to combat heresy in Iberia and southern France.149 During his sojourn through
Navarre, Castile, and Leon in 1198, Rainier preached from copies of Joachim’s manuscripts.150 As is

Carol Neel, “Man’s Restoration: Robert of Auxerre and the Writing of History in the Thirteenth Century” Traditio 44
(1988): 253-274.
145 Robert of Auxerre, Chronicon, 248-249, 255.
146 Egger, “A Pope without Successor,” 163-164, 171-172.
147 J.M. Canivez, Statuta Capitulorum Ordinis Cistercensis ab anno 1116 ad annum 1768, 8 vols. (Louvain: 1933-1941), I.154.
148 Caesarius of Heisterbach, Dialogus Miraculorum, ed. J. Strange, 2 vols. (Cologne: 1851), II.8; Analecta Heidelbergensia, in
Archivo della Società romana di storia patria 2, ed. Eduard Winkelmann (Rome: 1879), 266. Rainier’s status as Innocent’s
confessor is not a matter of settled scholarship. For the affirmative position, see Robb, “Joachimist Exegesis,” 139-140.
For the negative position, see Colish, “End Time at Hand,” 261-262. I am not convinced by Colish’s argument that
Rainier’s extended absences from court prevented him from being able to serve in an honorary capacity as Innocent’s
confessor during those periods when he was in Rome, but, even if we set the matter of Rainier’s status as confessor
aside, it is still clear that he was a significant figure in Innocent’s papal entourage.
149 Die Register Innocenz’ III, 1.132-138, 145-147, 234-235, 338-339, 352, 594, 672-673, 722-723; Griesser, “Rainier von
Fossanova,” 153-156.
150 Fabio Troncarelli, “Teste David cum Sibylla: The Tiburtine Sibyl at the Court of Sancho l Fuerte,” in Joachim of Fiore
and the Influence of Inspiration: Essays in Memory of Marjorie E. Reeves (1905-2003), ed. Julia Eva Wannenmacher (New York:
Routledge, 2013): 101-116, especially 106-108.
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usually the case, the sermons themselves don’t survive. Whatever he said exactly, his preaching left
long-lasting impressions on ranking cardinals and bishops years later, as evidenced by their
reminiscences of said sermons at the legate’s funeral a decade later.151
In 1203 Rainier, writing on Innocent’s behalf, dispatched a letter to Arnaud-Amaury, the
head of the Cistercian Order, in which he admonished the daughter houses of the order for failing
to properly subordinate themselves to Cîteaux.152 Rainier makes regular use of Joachite language
throughout the letter. He reminds the order of its role as an intermediary between the second and
third status. He refers to Bernard of Clairvaux as “another Moses,” suggesting that, like Moses,
Bernard served as the midwife for a new covenant corresponding to a new era in salvation history.
Finally, he predicts a fall in the order’s status if it fails to live up to its responsibilities in the
transition from the second status to the third.153 The letter’s modern editor has argued that Rainier’s
tone throughout the letter bespeaks an author who is personally familiar with his audience – as such,
we should take Rainier’s warnings seriously. He is not an outlier, a zealot, or a hothead proclaiming a
new gospel unintelligible to those outside his immediate circle. He uses Joachite language in his
epistle to the head of the Cistercian order because he assumes that that such language will be
understood.154 Less than a year before the capture of Constantinople and Innocent’s subsequent
encouragement of Cistercian activity in the Latin Empire, Innocent’s personal representative was
publicly describing the Cistercians as playing a role in the apparently fast-approaching eschaton.

Analecta Heidelbergensia, in Archivo della Società romana di storia patria 2, ed. Eduard Winkelmann (Rome: 1879), Varietà,
II, 363-367.
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In this section we have seen evidence that Joachim’s ideas had spread from Sicily in the
southeast to Iberia in the west to Great Britain in the north as early as the 1180s, and that Joachim
had a willing and eager audience in no less a person than the bishop of Rome at the same time that
Joachim himself preached the Fourth Crusade throughout Norman Italy. Heads of major abbeys
and spiritual leaders of established cathedrals throughout Europe knew Joachim’s works and
reputation by the mid-1180s, perhaps as early as two decades prior to the Latin conquest of
Constantinople. Already in the generation leading up to the departure of the Fourth crusaders, Ralph
Niger, Ralph of Coggeshall, and Robert of Auxerre viewed Joachim as a significant enough figure to
include him within their universal histories of the world, and their knowledge of his works testifies
to the diffusion of his manuscripts throughout major Cistercian abbeys and monasteries decades
prior to the Fourth Crusade. Roger of Howden and Robert of Auxerre attest to the fact that Richard
I specifically requested Joachim’s attendance at a colloquium of crusading kings and asked to hear
his opinions about the eschatological implications of their actions in the early 1190s. Prior to
preaching the Fourth Crusade, Adam of Perseigne met with Joachim and discussed with him the
eschaton and the imminent appearance of the antichrist. And Rainier of Ponza, Joachim’s avid
disciple who wrote to the head of the Cistercian order less than a year before the Latin conquest of
Constantinople reminding him of the role which his order was to play in Joachim’s anticipated third
status, brought manuscripts of Joachim’s works with him on a preaching tour throughout Iberia and
southern Francia, and word of his preaching tours may have even reached the ears of the future
leader of the Fourth Crusade.
Given these various networks of communication and exchange, it is certainly possible, even
likely, that some of the participants in and chroniclers of the Fourth Crusade may have been
exposed to Joachite ideas about the progression of sacred time, the relationship between prophecy
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and history, and the role of the Greeks in sacred time either prior to their departure in 1202 (in
which case it is possible that those same Joachite ideas may have impacted their thought processes
while on crusade) or sometime in the aftermath (as they attempted to process the historic events that
had just come to pass). Indeed, as we shall see in a later chapter, numerous Fourth Crusade
chroniclers (and at least two Fourth Crusade participants) understood the events of 1204 in just such
terms.
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CHAPTER TWO
“As if They Were Trojans Reborn”:
Trojan Origins, Greek Subordination, and Christian Empire in Twelfth-Century
Frankish Self-Fashioning
Near the end of his account of the Fourth Crusade, Robert de Clari, a minor knight from
Picardy, narrates a curious event to which he was privy. Emperor Henry of Constantinople had
marched to war against Tsar Kalojan of Bulgaria. As the two armies prepared for battle, the
Bulgarian leader summoned Robert’s lord, Pierre de Bracheux, to a meeting on neutral ground.
Kalojan had heard of Pierre’s valor and wished to speak with him to see if the knight’s reputation
was warranted. Kalojan’s attendants marveled at Peter’s formidable physique and determined that
the rumors about the knight’s abilities did not do him justice. They then proceeded to pepper him
with questions, asking, among other things, what he was doing so far from home. Was Francia so
short on arable land, they wondered, that he and his fellow knights had to journey far afield to find
plots that could support them? Pierre laughed at the idea and responded with a question of his own:
“Haven’t you heard,” he asked, “how Troy the great was destroyed and by what misdeed?” Kalojan’s
entourage responded that they were, of course, familiar with the famous tale – it happened long ago,
they added, as if uncertain of Troy’s relevance for their current discussion. Pierre eased their minds,
offering that “Troy belonged to our ancestors, and the ones who escaped from it came to stay where
we are now. And because it belonged to our ancestors, we have come here to conquer the land.”
Having made his point, Pierre turned his massive war horse around and took his leave from the
tsar.1

Robert de Clari, La Conquête de Constantinople, ed. and trans. Peter Noble (Edinburgh: British Rencesvals Publications,
2005), CVI: “Il avint que li empereres Henris estoit en ost, et Jehans li Blaks et li Commain si estoint corut en le tere
l’empereeur, et s’estoient logie bien ii liwes ou mains loins de l’ost l’empereeur. Et avoient molt oi parler de monseigneur
1
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As Robert’s tale demonstrates, the ghosts of the past haunted twelfth- and thirteenth-century
crusaders and their chroniclers. Whether hard-pressed on campaign or comfortably ensconced in
their cloisters, these warriors and wordsmiths alike considered and interpreted contemporary events
through the lens of history.2 That this should be the case is not surprising. Historical literacy is not
the sole purview of the modern world. What is perhaps surprising to modern sensibilities is the
historical context within which these agents understood themselves to be operating. To be sure,
when twelfth-century Latin Christians attempted to understand the world around them they did so
via recourse to a Christian conception of history which privileged the movement of sacred time, but
they also made regular appeals to a decidedly non-Christian historical schema, one whose pivotal
moment was not located in Creation, the Fall, the Incarnation, or the impending eschaton, but

Pierron de Braiechoel et de se boine chevalerie, et tant qu’il manderent i jour monseigneur Pierron de Braiechoel par
messages qu’il parleroient molt volontiers a lui i jor et par conduit; et mesires Pierres respondi que, s’il avoit sauf conuit,
qu’il i iroit volentiers parler a aus, et tant que li Blak et li Commain envoierent boins ostages a l’ost l’empereeur tant que
mesires Pierres fust revenus. Adont si i ala mesires Pierres, lui quart de chevaliers, si monta seur un grant cheval. Si
comme il vint pres de l’ost as Blaks et Jehans li Blaks seut qu’il venoit, si ala encontre lui et des haus hommes de Blakie
avec. Si le salverent et bienvignierent et si l’eswarderent a molt grant paine, car il estoit molt grans. Et parlerent a lui
d’unes coses et d’autres, et tant qu’il li dissent: ‘Sire,nous nous merveillons molt de vo boine chevalerie. Et si nous
merveillons mout que vous avez quis en chest pais, qui de si loingtaines teres estes, qui chi estes venu pour conquerre
tere. De n’aves vous,’ fisent il, ‘teres en vos pais dont vous vous puissies warir? Et mesires Pierres respondi: ‘Ba!’ fist il,
‘de n’aves vous oi comment Troies le grant fu destruite ne par quell tor?’ ‘Ba ouil!’ fisent li Blak et li Commain, ‘nous
l’avons bien oi dire, mout a ue che ne fu.’ ‘Ba!’ fist mesires Pierres, ‘Troies fu a nos anchiseurs. Et chil qui en escaperent
si s’en vinrent manoir la dont nous sommes venu. Et pour che que fu a nos anchisieurs, sommes nous chi venu
conquerre tere.’ A tant si prist congie, si s’en revint ariere.” It goes without saying that, since Pierre himself was likely
Robert’s source for this anecdote, we should take details of the story with a grain of salt, especially as it pertains to
Pierre’s intimidating physique and the stellar one-liner that he purports to have delivered to the gob-smacked Bulgarians.
The standard treatments for Robert and his work remain Albert Pauphilet, “Robert de Clari et Villehardouin” Melanges de
linguistique et de literature offerts à M. Alfred Jeanroy (Paris: 1928) ; ibid., “Sur Robert de Clari” Romania 57 (1931): 281-311 ;
Edgar H. McNeal, “Chronicle and Conte: A Note on Narrative Style in Geoffrey of Villehardouin and Robert of Clari”
Monatshefte für Deutschen Unterricht 37.4 (1945): 110-113; P.F. Dembowski, La chronique de Robert de Clari : Etude de la langue et
du style (Toronto : University of Toronto Press, 1963; Jean Dufournet, “Villehardouin et Clari : Juges de Boniface de
Montferrat” Revue des langues Romanes 78 (1968) : 29-58; ibid., Les écrivains de la IVe croisade : Villehardouin et Clari, 2 vols.
(Paris : Société d’Édition d’Enseignement Supérieur, 1973); C.P. Bagley, “Robert de Clari’s La conquête de Constantinople.”
Medium Aevum 40.2 (1971): 109-115; and Peter Noble, “The Importance of Old French Chronicles as Historical Sources
of the Fourth Crusade and the Early Latin Empire of Constantinople” Journal of Medieval History 27.4 (2001): 399-416;
although see also Sharon Kinoshita, Medieval Boundaries: Rethinking Difference in Old French Literature (Philadelphia:
University of Pennsylvania Press, 2006); and George E. Demacopoulos, Colonizing Christianity: Greek and Latin Religious
Identity in the Era of the Fourth Crusade (New York: Fordham University Press, 2019).
2 On the fundamentally historical thought processes of the Christian tradition, see Rosamond McKitterick, Perceptions of
the Past in the Early Middle Ages (Notre Dame: University of Notre Dame Press, 2004), 92ff.
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rather had its origins within and before the walls of pagan Troy. The twelfth century witnessed a
flourishing of literary and intellectual endeavors concerned primarily or in part with the Trojan past.
The extent to which Trojan language, tropes, and topoi dominated the intellectual climate of twelfthcentury Latin Europe suggests that this fascination transcended mere rhetorical flourishing or
classicizing braggadocio. Troy meant something to twelfth-century Latin Christians, and that
meaning was significant enough to transcend the problematic fact that Troy did not fit neatly into
Christian history.
The Charleville poet, writing in the early decades of the twelfth century, gives voice to this
double-consciousness in the opening lines of his epic song about the deeds of the First Crusaders: “I
am fired, I say, and my mind is firmly set, to pass on to posterity…how Troy of old began in her
own Franks to rise again and crushed the kingdoms hostile to Christ.”3 In this presentation the
Trojan past is not apart from the Christian present, but rather is a part of it.4 The First Crusade was
but the inevitable conclusion to a millennia long conflict in which pagan Troy ultimately secured
Christian Jerusalem. For the Charleville poet, as for other twelfth-century thinkers, the First Crusade
was a moment in sacred time so profound that it collapsed the Christian present into the pagan past,
uniting and illuminating numerous historical processes, some millennia old, within a single
triumphalist narrative of Latin Christian empire.

Gilo of Paris, Historia vie Hierosolimitane, ed. and trans. C.W. Grocock and J.E. Siberry (New York: Clarendon Press,
1997): Book I, ll. 5-12.
4 On the importance of understanding seemingly contradictory medieval mentalities holistically, see Hussein Fancy, The
Mercenary Mediterranean: Sovereignty, Religion, and Violence in the Medieval Crown of Aragon (Chicago: University of Chicago
Press, 2016), esp. 140-151. Mary Garrison, “The Franks as the New Israel? Education for an Identity from Pippin to
Charlemagne,” in The Uses of the Past in the Early Middle Ages, eds. Yitzhak Hen and Matthew Innes (Cambridge:
Cambridge University Press, 2000): 114-161, makes a similar point about the medieval Latin Christian intellectual
tradition and the subtlety of typological thought which defies one-to-one corollaries and can be used to express a wish, a
hope, or an attitude rather than a simple statement of fact or belief. See also McKitterick, Perceptions of the Past in the Early
Middle Ages, 22, which argues that within the Latin Christian tradition imperial history fundamentally is sacred history.
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The twelfth century witnessed the elaboration of long-established ideologies concerning the
origins of Latin Europe, its relationship to the rest of the world, and its role within sacred time. One
of these intellectual currents, the legendary Trojan ancestry of Latin Europe’s contemporary peoples
and leaders, bore numerous thinkers, authors, and poets along in its wake. For some of these
interpreters, highlighting the Trojan origins of a given people was a means to legitimacy, marking
them as dynastic equals to the Romans and their imperial projects. For others, it was a means to
explain contemporary conflicts between Greeks and Latins via recourse to a common (and
adversarial) ancient Mediterranean past at the same time that Latin Europe attempted to assert its
mastery over the Mediterranean present. Taken together, these two understandings of Trojan
inheritance worked in conjunction with current ideas about translatio imperii and the crusading project
to cement the idea of Greek illegitimacy within sacred time and imperial history while underscoring
Latin dominance in those same realms. What is more, the performance of this Trojan identity within
formal charters, public presentations, official histories, and vernacular literature suggests that these
ideas were not confined to dusty tomes housed within monastic scriptoria, but rather were essential,
lived components of Latin Christian identity that molded the mentalities and informed the actions of
countless twelfth-century Latin Christians. Included in this cooperative rewriting of communal
memory were the participants in and chroniclers of the Fourth Crusade, some of whom explicitly
identified the expedition, and its salvific significance, with the matter of Troy.
Despite its prominence within the sources, the role of the Trojan past within twelfth-century
thought has not to date received the attention which it deserves. Historians of late antique and early
medieval Francia have spent considerable time tracing the origins and impact of the Trojan legends
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on Merovingian and Carolingian thought.5 Similarly, the role of Trojan inheritance in early modern
iconography has been the subject of a full-length monograph which demonstrates that the legend of
Gregory of Tours, Decem libri historiarum II.9, in Gregorii episcopi Turonensis. Libri Historiarum X, ed. Bruno
Krusch and Wilhelm Levison, Monumenta Germaniae Historica, Scriptores Rerum Merovingicarum I (Hannover: 1951); Fredegar,
Chronicarum quae dicuntur Fredegarii Scholastici libri IV cum continuationibus, ed. Bruno Krusch, in Monumenta Germaniae
Historica, Scriptores Rerum Merovingicarum II (Hannover, 1888), 1-193; Isidore of Seville, Etymologiae IX.ii.25-37, in Isidori
Hispalensis Episcopi Etymologiarum sive Originum Libri XX, ed. Wallace M. Lindsay (Oxford: Oxford Classical Texts, 1911);
English translation in The Etymologies of Isidore of Seville, trans. Stephen A. Barney, W. J. Lewis, J. A. Beach, and Oliver
Berghof (Cambridge: Cambridge University Press, 2006), 193; Liber Historiae Francorum, ed. Bruno Krusch, in Monumenta
Germaniae Historica, Scriptores Rerum Merovingicarum II (Hannover, 1888), 215-328, esp. chapters I and II; English
translation by Bernard S. Bachrach (Lawrence: Cororado Press, 1973). On an early date for the creation of the Frankish
origin story, see J.M. Wallace-Hadrill, “Fredegar and the History of France,” Bulletin of the John Rylands Library 40.2 (1958):
527-550; and Ian Wood, “Defining the Franks: Frankish Origins in Early Medieval Historiography,” in Concepts of national
identity in the Middle Ages, ed. Simon Ford, Lesley Johnson, Alan V. Murray (Leeds: University of Leeds Press, 1995): 4759. On Gregory of Tours’ reference to the legendary Trojan origins of the Franks, see Jonathan Barlow, “Gregory of
Tours and the Myth of the Trojan Origins of the Franks,” Frümittelalterliche Studien 17 (1995): 86-95; and Helmut Reimitz,
“Transformations of Late Antiquity: The Writing and Re-writing of Church History at the Monastery of Lorsch, c. 800,”
in The Resources of the Past in Early Medieval Europe, ed. Clemens Gantner, Rosamond McKitterick, and Sven Meeder
(Cambridge: Cambridge University Press, 2015), 262-282. On the false dichotomy of the classical Mediterranean and the
Germanic medieval, see Matthew Innes, “Teutons or Trojans? The Carolingians and the Germanic Past,” in The Uses of
the Past in the Early Middle Ages, eds. Yitzhak Hen and Matthew Innes (Cambridge: Cambridge University Press, 2000):
227-249, who argues that modern assumptions about a common “Germanic warrior culture” in the early Middle Ages
misrepresent the image which the medieval inhabitants of western Europe held of themselves. The Carolingians, their
predecessors, and their successors did not view themselves as Germanic tribesmen at odds with classical Mediterranean
civilization. They viewed themselves as participants in that same tradition, as descendants of Troy. On the nature of
Frankish and Carolingian claims to biblical legitimacy, see Gerda Heydemann and Walter Pohl, “The Rhetoric of
Election: I Peter 2:9 and the Franks,” in Religious Franks: Religion and Power in the Frankish Kingdoms: Studies in Honour of
Mayke de Jong, ed. Rob Means, Dorine van Espelo, Bram van den Hoven van Genderen, Janneke Raaijmakers, Irene van
Renswoude, and Carine van Rhijn (Manchester: Manchester University Press, 2016): 13-31, who argue that while
Carolingian elites did not understand the church, the Carolingian kingdom, and the Frankish people to be synonymous,
they did nevertheless strive to make them so. Also relevant are the findings of Conor O’Brien, “Chosen Peoples and
New Israels in the Early Medieval West” Speculum 95.4 (2020): 987-1009, whose article serves as a useful corrective to the
dominant scholarly understanding of Frankish claims to election. For more on the Liber Historiae Francorum, see Richard
A. Gerberding, The Rise of the Carolingians and the Liber Historiae Francorum (New York: Clarendon Press, 1987), 11-30, esp.
13-18. Helmut Reimitz has masterfully argued that the Carolingians adopted and adapted Merovingian strategies
concerning identity, ethnicity, and authority in a post-Roman world in order to legitimize their own usurpation of power.
In so doing, they created a strange amalgam of Christian, Frankish, and Roman identities, all of which would remain
inextricably intertwined for centuries. See Helmut Reimitz, History, Frankish Identity, and the Framing of Western Ethnicity,
550-850 (Cambridge: Cambridge University Press, 2015), 83-87, 168-172, 223-228, 240-244, and 295-359 for extended
discussions of Frankish and Carolingian claims to Trojan ancestry. For some scholarly literature that is essential to the
debate on early medieval notions of kinship, genealogy, ethnicity, and race, see Patrick J. Geary, “Ethnicity as a
Situational Construct in the Early Middle Ages,” Mitteilungen der anthropologischen Gesellschaft in Wien 113 (1983): 15-26;
Herwig Wolfram, “Origo et Religio: Ethnic Traditions and Literature in Early Medieval Texts” Early Medieval Europe 3
(1994): 19-38; Walter Pohl, “Conceptions of Ethnicity in Early Medieval Studies” in Debating the Middle Ages: Issues and
Readings, ed. Lester K. Little and Barbara H. Rosenwein (Oxford: Blackwell, 1998): 15-24; and Patrick J. Geary, The Myth
of Nations: The Medieval Origins of Europe (Princeton: Princeton University Press, 2002. On Trojan ethnicity specifically and
its legacy for the Frankish world of late antiquity, see Eugen Ewig, “Le mythe troyen et l’histoire des Francs,” in Clovis:
Histoire et Mémoire, vol. II ed. Michel Rouche (Paris: Presses de L'Universite de Paris-Sorbonne, 1997): 817-847; and
Andrea Giardina, “Le origine troiane dall’impero all nazione,” in Morfologie sociali e culturali in Europa fra tarda antichità e alto
Medioevo, vol. I (Centro Italiano di sstudi sull’alto Medioevo, 1998): 177-210. For a manuscript example of the overlap
between these various competing identities and legacies within the Frankish royal and imperial projects, see Rosamond
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Troy was the defining element of imperial self-presentation throughout the Middle Ages.6 But
despite these treatments of the matter of Troy bookending the medieval era, historians of the
twelfth-century Latin West have largely overlooked the historical impact of the Trojan saga on
contemporary mentalities, despite the fact that this period witnessed an efflorescence of Trojan
literary culture. When historians of the twelfth century have turned their attention to the Trojan
material, they have generally opted for a socio-political approach, noting the utility of Troy for
nascent nation-building and legitimization schemes.7 Literary studies of the matter of Troy in the
high and late Middle Ages have proved more fruitful and have engaged with their texts more
thoroughly, but they too have limited their historical contextualization of these sources to the socio-

McKitterick, “Political Ideology in Carolingian Historiography,” in The Uses of the Past in the Early Middle Ages, eds.
Yitzhak Hen and Matthew Innes (Cambridge: Cambridge University Press, 2000): 162-174.
6 Marie Tanner, The Last Descendant of Aeneas: The Hapsburgs and the Mythic Image of the Emperor (New Haven: Yale
University Press, 1993) dedicates its first 130 pages to tracing the medieval connections between Troy, empire, and
apocalypse which eventually culminated in the Hapsburg imaginary. For more on the explicitly anti-Greek nature of
Frankish claims to imperium, see Einhard, Vita Karoli, ed. G. H. Pertz, in Monumenta Germaniae Historica, Scriptores rerum
Germanicarum 25 (Hanover: 1911), XVII, XXIX; English translation available in Two Lives of Charlemagne, trans. David
Ganz (New York: Penguin Books, 2008); Notker the Stammerer, Gesta Karoli Magni imperatoris, ed. H. F. Haefle, in
Monumenta Germaniae Historica, Scriptores rerum Germanicarum NS 12 (Berlin: 1959); English translation available in Two Lives
of Charlemagne, trans. David Ganz (New York: Penguin Books, 2008); Liudprand of Cremona, Relatio de legatione
Constantinopolitana, in Liudprandi Cremonensis Opera Omnia, ed. Paolo Chiesa, in CCCM 156 (Turnholt : Brepols, 1998), 187218 ; English translation in The Complete Works of Liudprand of Cremona, trans. Paolo Squatriti (Washington, D.C.: Catholic
University of America Press, 2007), 238-282 ; Anselm of Besate, Rhetorimachia in Gunzo: Epistola ad Augienses und Anselm
von Besate: Rhetorimachia, ed. Karl Manitius, in Monumenta Germaniae Historica, Quellen zur Geistesgeschichte des Mittelalters 2
(Weimar: Hermann Böhlaus Nachfolger, 1958), 98-99; Benzo of Alba, Ad Heinricum IV. Imperatorem, ed. Hans Seyffert,
Monumenta Germaniae Historica, Scriptores rerum Germanicarum, 65 (Hanover: 1996), 144, 214, 226-228. On Carolingian
preoccupations with history and communal identity, see Rosamond McKitterick, History and Memory in the Carolingian
World (Cambridge: Cambridge University Press, 2004), 283, who presents the Carolingian elite, lay and clerical alike, as
unique in their omnipresent sense of historical consciousness. N. Kivilcim Yavuz, “From Caesar to Charlemagne: The
Tradition of Trojan Origins” The Medieval History Journal 21.2 (2018): 251-290, traces the continued existence and
perpetuation of Trojan origins of the Franks over half a dozen eighth- and ninth-century texts commissioned, crafted,
and edited throughout various Carolingian courts. On the high medieval Latin Roman emperor’s desire to realize the
conquest and incorporation of Greek territories into the Latin Christian imperial apparatus, see Helmut Beumann, Der
Deutsche König als “Romanorum Rex” (Wiesbaden: 1981). For more on Anselm of Besate, Henry III, Benzo of Alba, and
Henry IV, see Tilman Struve, ‘Kaisertum und Romgedanke in salischer Zeit,’ Deutsches Archiv für Erforschung des Mittelalters
44 (1988), 424-454.
7 See, for example, Susan Reynolds, “Medieval Origines gentium and the Community of the Realm” History 68 (1983): 375390, and Charity Urbanski, Writing History for the King: Henry II and the Politics of Vernacular Historiography (Ithaca: Cornell
University Press, 2013).
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political narrative of legitimization.8 The goal of the present study, therefore, is to situate Latin
Europe’s twelfth-century Trojan origin stories within their proper contemporary intellectual context.
For twelfth-century audiences, to think of Troy was to conjure Greece, to dwell on Rome, to reflect
on empire, and, in a lateral move perhaps counterintuitive to modern sensibilities, to consider Christ.
Twelfth-century Trojan origin stories therefore cannot be divorced from the contemporary concerns
of their authors and audiences, be those concerns the efficacy of crusading projects, the impending
eschaton, or the widening gulf between the Latin West and their ostensible co-religionists to the
East.
The Frankish conquest of Jerusalem at the dawn of the twelfth century seemed to
contemporary audiences to represent the inauguration of a new phase in salvation history, one which
presaged the movement of imperium back to the East from the West and the imminent fulfillment of
sacred time.9 It is in this context that twelfth-century Latin Christians began to reinterpret their
See, among others, Penny Eley, “The Myth of Trojan Descent and the Perceptions of National Identity: The Case of
Eneas and the Roman de Troie” Nottingham Mediaeval Studies 35 (1991): 27-40; Jean Blacker, The Faces of Time: Portrayal of the
Past in Old French and Latin Historical Narrative of the Anglo-Norman Regnum (Austin: University of Texas, 1994), esp. xii, 96,
163; Renate Blumenfeld-Kosinski, Reading Myth: Classical Mythology and Its Interpretations in Medieval French Literature
(Stanford: Stanford University Press, 1997), 17; -Paul Rockwell, “Remembering Troie: The Implications of Ymages in the
Roman de Troie and the Prose Lancelot” Arthuriana 7.3 (1997): 20-35; and Zrinka Stahuljak, Bloodless Genealogies of the French
Middles Ages: Translatio, Kinship, and Metaphor (Gainesville: University of Florida Press, 2005), 12. For other literary studies
on the matter of Troy in the high Middle Ages, see Raymond J. Cormier, One Heart, One Mind: The Rebirth of Virgil’s Hero
in Medieval French Romance (Valencia: Romance Monographs, 1973); Margaret J. Ehrhart, The Judgment of the Trojan Prince
Paris in Medieval Literature (Philadelphia: University of Pennsylvania Press, 1987); Marilynn Desmond, Reading Dido:
Gender, Textuality, and the Medieval Aeneid (Minneapolis: University of Minnesota Press, 1994); Christopher Baswell, Virgil
in Medieval England: Figuring the Aeneid from the Twelfth Century to Chaucer (Cambridge: Cambridge University Press, 1995);
and Wolfram R. Keller, Selves and Nations: The Troy Story from Sicily to England in the Middle Ages (Heidelberg:
Universitätsverlag Winter, 2008).
9 Elizabeth Lapina, Warfare and the Miraculous in the Chronicles of the First Crusade (University Park: Pennsylvania State
University Press, 2015), esp. 122-142. For more scholarship linking the crusading movement to the belief in an imminent
eschaton, see, among others, Philippe Buc, Holy War, Martyrdom, and Terror: Christianity, Violence, and the West
(Philadelphia: University of Pennsylvania Press, 2015); idem, “Crusade and Eschatology: Holy War Fostered and
Inhibited” Mitteilungen des Instituts für Österreichische Geschichtsforschung 125 (2017): 304-339; Jean Flori, Pierre l’Ermite et la
première croisade (Paris: Fayard, 1999); idem, Les croisades: Origines, réalisations, institutions, déviations (Paris: Editions Jean-Paul
Gisserot, 2001); idem, L’Islam et la Fin des temps: L’interprétation prophétique des invasions musulmanes dans la chrétienté médiévale
(Paris: Seuil, 2007); idem, La Fin du monde au Moyen Age: terreur ou espérance? (Paris: Editions Jean-Paul Gisserot, 2008);
Matthew Gabriele “The Provenance of the Descriptio Qualiter Karolus Magnus: Remembering the Carolingians in the
Entourage of King Philip I (1060-1108) Before the First Crusade” Viator 39.2 (2008): 93-118; idem, An Empire of Memory:
The Legend of Charlemagne, the Franks, and Jerusalem before the First Crusade (New York: Oxford University Press, 2011); idem,
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shared origin stories, and it is in this context that those stories must be understood. The Franks,
who claimed the twin inheritance of Roman imperium and Trojan legacy, were returning to the East,
whence they departed many generations past as conquered pagan refugees, now in triumph, as
Christian emperors, tasked by the divine with crushing the unfaithful and fulfilling the providential
plan by which all of humanity might be saved. And, just as the eschatological expectations harnessed
by successive waves of crusaders explicitly included apocalyptic revenge fantasies against Muslims
and Jews, so too did the confrontation between East and West encourage the Christian heirs of
ancient Troy to dwell on and seek redress for the atrocities committed by the Greeks in the mythic
past.10 In this context, it was only natural that the problem of Greek difference and the shared
history of Greek and Trojan animosity should come to the fore of the Latin imagination.
In crafting this narrative of exile and return, crusaders and their interpreters followed a
standard exegetical strategy according to which the seeker of knowledge looked to the past, not to

“The Last Carolingian Exegete: Pope Urban II, the Weight of Tradition, and Christian Reconquest” Church History 81.4
(2012): 796-814; idem, “This Time. Maybe This Time. Biblical Commentary, Monastic Historiography, and Lost Causeism at the Turn of the First Millennium,” in Apocalypse and Reform from Late Antiquity to the Middle Ages, ed. Matthew
Gabriele and James T. Palmer (New York: Routledge, 2018): 183-204; Jay Rubenstein, “How, or How Much, to
Reevaluate Peter the Hermit,” in The Medieval Crusade, ed. Susan J. Ridyard (Woodbridge: Boydell, 2004): 53-69; idem,
“Godfrey of Bouillon versus Raymond of Saint-Gilles: How Carolingian Kingship Trumped Millenarianism at the End
of the First Crusade,” in The Legend of Charlemagne in the Middle Ages: Power, Faith, and Crusade, ed. Matthew Gabriele and
Jace Stuckey (New York: Palgrave Macmillan, 2008): 59-75; idem, Armies of Heaven: The First Crusade and the Quest for
Apocalypse (New York: Basic Books, 2011); idem, “Lambert of Saint-Omer and the Apocalyptic First Crusade,” in
Remembering the Crusades: Myth, Image, and Identity, ed. Nicholas Paul and Suzanne Yaeger (Baltimore: The Johns Hopkins
University Press, 2012): 69-95; idem, “Miracles and the Crusading Mind: Monastic Meditations on Jerusalem’s
Conquest,” in Prayer & Thought in Monastic Tradition: Essays in Honour of Benedicta Ward SLG, eds. Santha Bhattacharji,
Dominic Mattos, and Rowan Williams (Bloomsbury, 2014), pp. 197-210; idem, “The Deeds of Bohemond: Reform,
Propaganda, and the History of the First Crusade” Viator 47.2 (2016): 113-135; idem, “Crusade and Apocalypse: History
and the Last Days” Quaestiones Medii Aevi Novae 21 (2016): 159-188; idem, Nebuchadnezzar's Dream: The Crusades, Apocalyptic
Prophecy, and the End of History (New York: Oxford University Press, 2019); Susanna A. Throop, Crusading as an Act of
Vengeance, 1095-1216 (Burlington: Ashgate, 2011); Brett Edward Whalen, Dominion of God: Christendom and Apocalypse in the
Middle Ages (Cambridge: Harvard University Press, 2009).
10 On the question of apocalyptic expectations as revenge fantasies, see Susanna A. Throop, Crusading as an Act of
Vengeance, 1095-1216 (New York: Routledge, 2011); David Cook, Studies in Muslim Apocalyptic (Princeton: Darwin Press,
Inc., 2002), esp. 65; Elaine Pagels, Revelations: Visions, Prophecy, and Politics in the Book of Revelations (New York: Penguin
Books, 2012); and Stephen J. Shoemaker, The Apocalypse of Empire: Imperial Eschatology in Late Antiquity and Early Islam
(Philadelphia: University of Pennsylvania Press, 2018), esp. 177.
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understand how the world around them came to be, but to locate exegetical strategies and divine
symbols that could help them interpret the world around them.11 Troy thus served an exegetical
purpose, explicating the contemporary tensions between Latin West and Greek East via recourse to
a common pre-Christian past that had to be read according to a Christian mindset, much as the Old
Testament could only be fully understood when read in the light of the New Testament. Thus, even
though Troy proper did not fit neatly into any traditional understandings of translatio imperii, it
nevertheless complimented them and reverberated on much the same mental frequency as them.
The legend of Troy, much like the Tiburtine Sibyl (which was itself set in the Trojan past), essentially
served as a non-Christian corollary which confirmed the truth of Christian teaching.12 Frankish Troy

Dominic James, “The World and Its Past as Christian Allegory in the Early Middle Ages,” in The Uses of the Past in the
Early Middle Ages, eds. Yitzhak Hen and Matthew Innes, (Cambridge: Cambridge University Press, 2000): 102-113.
12 Sibylla Tiburtina, Greek text in Paul Julius Alexander, The Oracle of Baalbek: The Tiburtine Sibyl in Greek Dress (Washington
D.C.,: Dumbarton Oaks, 1967); Version II in Sibyllinishe Texte und Forschungen: Pseudomethodius, Adso und die tiburtinische
Sibylle, ed. E. Sackur (Halle: M. Niemeyer, 1898), 117-187; Version III (Cumaen Sibyl) in “Endkaiserglaube und
Kreuzzugsgedanke im 11. Jahrhundert,” ed. Carl Erdmann, Zeitschrift für Kirchengeschichte 51 (1932): 384-414; Version IV
in “Oracular Transformations: The Sibylla Tiburtina in the Middle Ages,” ed. Bernard McGinn, in Sibille e linguaggi oracolari.
Mito, storia, tradizione, eds. Ileana Chirassi Colombo and Tullio Seppilli (Pisa: Istituti editoriali e poligrafici internazionale, 1998):
603-644; English translation in “The Tiburtine Sibyl: A New Translation and Introduction,” trans. Stephen J.
Shoemaker, in New Testament Apocrypha: More Noncanonical Scriptures, Volume 1, eds. Tony Burke and Brent Landau
(Grand Rapids: William B. Eerdmans Publishing Company, 2016): 510-525; Sibilla Erithea Babilonica, in Sibilla Erithea
Babilonica: Papsttum und Prophetie im 13. Jahrhundert, ed. Christian Jostmann, in Monumenta Germaniae Historica, Schriften, 54
(Hanover: Hahnsche Buchhandlung, 2006): 496-527; prior to Jostmann’s edition, the essential modern treatment of the
Sibyl was Oswald Holder-Egger, “Italienische Prophetieen des 13. Jahrhunderts, I,” Neues Archiv der Gesellschaft für ältere
deutsche Geschichtskunde zur Beförderung einer Gesammtausgabe der Quellenschriften Deutscher Geschichten des Mittelalters 15 (1890):
141-178; Pseudo-Methodius, Revelationes, in The Apocalypse of Pseudo-Methodius and An Alexandrian World Chronicle, ed. and
trans. Benjamin Garstad (Washington D.C.: Dumbarton Oaks Medieval Library, 2012): 73-139; Adso of Montier-enDer, De ortu et tempore Antichristi, in CCCM 45, ed. D. Verhelst (Turnhout: Brepols, 1976), 20-30; English translation in
Apocalyptic Spirituality: Treatises and Letters of Lactantius, Adso of Montier-en-Der, Joachim of Fiore, The Franciscan Spirituals,
Savanarola, trans. Bernard McGinn (Mahwah: Paulist Press, 1979): 81-96. On the Tiburtine Sibyl’s non-Christian origins
and the appeal that held for medieval Christian thinkers, see Anke Holdenried, The Sibyl and Her Scribes: Manuscripts and
Interpretation of the Latin Sibylla Tiburtina c. 1050-1500 (Routledge: New York, 2006). The foundational article of Sibylline
studies, detailing the history of the sibylline tradition from antiquity to the birth of the early modern era, remains
Bernard McGinn, “Teste David cum Sibylla: The Significance of the Sibylline Tradition in the Middle Ages,” in Women of the
Medieval World: Essays in Honor of John H. Mundy, ed. Julius Kirshner and Suzanne F. Wemple (Oxford: Basil Blackwell,
1985): 7-35. For the impact and significance on the Latin West of the Sibyl and its vision of an apocalyptic Last World
Emperor see the magisterial essay by Paul J. Alexander, “The Diffusion of Byzantine Apocalypses in the Medieval West
and the Beginnings of Joachimism,” in Prophecy and Millenarianism: Essays in Honour of Marjorie Reeves, ed. Ann Williams
(Longman: 1980): 53-106; “Byzantium and the Migration of Literary Works and Motifs: The Legend of the Last Roman
Emperor,” Religious and Political History and Thought in the Byzantine Empire 12 (1978): 47-68; “The Medieval Legend of the
Last Roman Emperor and Its Messianic Origins,” Journal of the Warburg and Courtauld Institutes 41 (1978): 1-15; as well as
the subsequent monograph, The Byzantine Apocalyptic Tradition (Berkeley: University of California Press 1985). For a more
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was adjacent to and complimentary to Roman imperium, and, as such, it could meet interpretive needs
that strict interpretations of biblical literature could not. In this way, Troy served as a sort of
hermeneutic bridge by which its interpreters might cross the logistical gap between the sacred and
the profane. In the context of the twelfth century, Troy’s true significance lies not, as some would
have it, in its laicizing abilities or in its refutation of Christian sensibilities, but rather in its blurring
of the boundary between sacrum and saeculum.13 As Marilynn Desmond notes, the fall of Troy is a

recent treatment of the Sibyl and its early medieval influence, see Stephen J. Shoemaker, “The Tiburtine Sibyl, the Last
Emperor, and the Early Byzantine Apocalyptic Tradition,” in Forbidden Texts on the Western Frontier: The Christian Apocrypha
from North American Perspectives; Proceedings from the 2013 York University Christian Apocrypha Symposium, ed. Tony Burke and
Christoph Markschies (Eugene: 2015): 218–244. On the dates of the Erithean Sibyl’s composition and translation, see
Evelyn Jamison, Admiral Eugenius of Sicily: His Life and Work (London: Oxford University Press, 1957), 21-32. For the
additional sources Adso used in his treatise, see Jerome’s writings on the Antichrist in Commentariorum in Danielem libri III,
ed. Francisci Glorie, in CCSL 75 (Turnhout: Brepols, 1964), 914-944, as well as Haimo of Auxerre’s commentary of II
Thessalonians, PL 117: 765-784; English translation available in Second Thessalonians: Two Early Medieval Apocalyptic
Commentaries, ed. and trans. Steven R. Cartwright and Kevin L. Hughes (Kalamazoo: Medieval Institute Publications,
2001), 13-33. For the medieval tradition pertaining to II Thessalonians and the coming of Antichrist, see Kevin L.
Hughes, Constructing Antichrist: Paul, Biblical Commentary, and the Development of Doctrine in the Early Middle Ages (Washington,
D.C.: Catholic University of America Press, 2005).
13 Marilynn Desmond, “History and Fiction: The Narrativity and Historiography of the Matter of Troy,” in The Cambridge
History of French Literature, ed. William Burgwinkle, Nicholas Hammond, and Emma Wilson (Cambridge: Cambridge
University Press, 2011), 139-144: “The narratives surrounding the Trojan War provided an originary myth that allowed
for the conflation of sacred and pagan time” (139); For an alternate reading of the Trojan material, see Lee Patterson,
Negotiating the Past: The Historical Understanding of Medieval Literature (Madison: University of Wisconsin Press, 1987), 158,
and Francis Ingledew, “The Book of Troy and the Genealogical Construction of History: The Case of Geoffrey of
Monmouth’s Historia Regum Brittaniae” Speculum 69.3 (1994): 665-704. On the unity of modern conceptions of “secular”
and “sacred” within the medieval mind, see again Hussein Fancy, The Mercenary Mediterranean: Sovereignty, Religion, and
Violence in the Medieval Crown of Aragon (Chicago: University of Chicago Press, 2016), esp. 140-151. See also Mary
Garrison, “The Franks as the New Israel? Education for an Identity from Pippin to Charlemagne,” in The Uses of the Past
in the Early Middle Ages, eds. Yitzhak Hen and Matthew Innes (Cambridge: Cambridge University Press, 2000): 114-161
for the complexities of medieval typological thought. For the enormously influential metaphor of life as a pilgrimage
between Babylon and Jerusalem, saeculum and sacrum, see Augustine of Hippo, De civitate Dei, ed. Bernard Dombart and
Alphonse Kalb, in CCSL 47-48 (Turnhout: Brepols, 1955); English translation in The City of God against the Pagans, ed. and
trans. R.W. Dyson (Cambridge: Cambridge University Press, 1998). The standard scholarly treatment of the bishop of
Hippo remains Peter Brown’s magisterial Augustine of Hippo: A Biography, rev. ed. (Berkeley: University of California
Press, 2000). The essential examination of Augustine’s understanding of history, mankind’s pilgrimage to God, and the
model of the two cities remains R.A. Markus, Saeculum: History and Society in the Theology of St. Augustine (New York:
Cambridge University Press, 1970). For more on Augustine’s theology of history, see Jaroslav Pelikan, The Mystery of
Continuity: Time and History, Memory and Eternity in the Thought of Saint Augustine (Charlottesville: University Press of
Virginia, 1986); Paula Fredriksen, “Tyconius & Augustine on the Apocalypse,” in The Apocalypse in the Middle Ages, ed.
Richard K. Emmerson and Bernard McGinn (Ithaca: Cornell University Press, 1992): 20-37; Andrew R. Murphy,
“Augustine and the Rhetoric of Roman Decline,” in Augustine and History, ed. Christopher T. Daly, John Doody, and
Kim Paffenroth (New York: Lexington Books, 2008): 53-74; Miles Hollingworth, The Pilgrim City: St. Augustine of Hippo
and His Innovation in Political Thought (New York: T&T Clark, 2010); Johannes van Oort, Jerusalem and Babylon: A Study of
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moment in both pagan and Christian time because the fall of Troy allowed for the founding of
Rome, with whose existence Christianity would be inexorably intertwined and on whose triumph or
collapse all of salvation history was dependent.14 It is for this reason, this union between those
aspects of Roman and Christian cultures that seem so irreconcilable, that in twelfth-century Latin
Europe Troy could justly be considered “the seedbed of European history.”15
Just as Troy allowed for the collapsing of epistemological boundaries separating the sacred
from the profane in the imaginations of medieval Latins, so too might it allow modern scholars to
break down similarly artificial boundaries. As Susan Reynolds notes, the recurrence of these claims
to Trojan inheritance across various linguistic, ethnic, and administrative boundaries, and the
presence of numerous versions of the same myth within a single people, suggests that these origin
stories were not the sole preserve, invention, or interest of the educated elite. Rather, the
proliferation of these stories in the vernacular attests to a broader need among the wider public that
the authors, and their patrons, felt compelled to fill.16 Similarly, Charity Urbanski notes that the
composition of some of these texts within the vernacular suggests that these texts were meant to be

Apocalyptic, ed. John Doody, Kari Kloos, and Kim Paffenroth (New York: Lexington Books, 2014): 23-52. For the
impact of Augustine’s theology of history within the Middle Ages, see Robert Lerner, “Refreshment of the Saints: The
Time after Antichrist as a Station for Earthly Progress in Medieval Thought,” Traditio 32 (1976): 97-144; G.W. Trompf,
The Idea of Historical Recurrence in Western Thought: From Antiquity to the Reformation (Berkeley: University of California Press,
1979); Jennifer A. Harris, “The Bible and the Meaning of History in the Middle Ages,” in The Practice of the Bible in the
Middle Ages: Production, Reception, and Performance in Western Christianity, eds. Susan Boynton and Diane J. Reilly (New York:
Columbia University Press, 2011): 84-104; and Brenda Deen Schildgen, Divine Providence: A History: The Bible, Virgil,
Orosius, Augustine, and Dante (New York: Continuum, 2012). Augustine was aided in this defense of Christian imperium by
his colleague Orosius, whom he tasked with compiling a history of non-Christian peoples. Orosius, Historiarum adversum
paganos libri vii, ed. and trans. Marie-Pierre Arnaud-Lindet, in Orose: Histoires (contre les païens), 3 vols. (Paris: Les Belles
Lettres,2003). English translation in Seven Books of History against the Pagans, trans. A.T. Fear (Liverpool: Liverpool
University Press, 2010). For more on Orosius and his historical project, see David Rohrbacher, The Historians of Late
Antiquity (New York: Routledge, 2002), 135-149; A.H. Merrills, History and Geography in Late Antiquity (Cambridge:
Cambridge University Press, 2005), 35-99; and especially Peter van Nuffelen, Orosius and the Rhetoric of History (Oxford:
Oxford University Press, 2012). For an alternate patristic understanding of the role of imperium within sacred time, see
Jerome, Commentariorum in Danielem libri III, ed. Francisci Glorie, in CCSL 75 (Turnhout: Brepols, 1964).
14 Marilynn Desmond, “History and Fiction: The Narrativity and Historiography of the Matter of Troy,” 144.
15 Francis Ingledew, “The Book of Troy and the Genealogical Construction of History,” 166; Richard Waswo, “Our
Ancestors, The Trojans: Inventing Cultural Identity in the Middle Ages” Exemplaria 7.2 (1995): 269-290.
16 Susan Reynolds, “Medieval Origines gentium and the Community of the Realm” History 68 (1983), 378.
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disseminated rather than serving as the intellectual property of a handful of Latin elites. This in turn
suggests both a broader interest on the part of the wider audiences and an agenda on the part of the
commissioner who wished these ideas to be disseminated.17
Troy therefore stands as a link connecting sacred and secular mentalities, clerical and
vernacular traditions, and elite and popular culture, putting the lie to the long-standing and slowdying myth of a rupture within the medieval tradition between, on the one hand, a clerical and
aristocratic elite who actively constructed and manipulated what little documentary evidence remains
today, and, on the other, the illiterate masses who passively consumed elite-sanctioned and generated culture.18 Trojan literature is a reminder of the extent to which the lay and clerical, learned
and vernacular, aristocratic and popular traditions overlapped. Indeed, so broad was the appeal and
so intelligible was the utility of Troy that it features as an apologia within two independent Fourth
Crusade chronicles, one an oral narrative from an illiterate French knight of no outstanding pedigree
whose transcribed account is replete with run-on sentences and polysyndeton, and one a
philosophically dense prosimetrum written in alternating prose and verse by a prolific German monk
with connections to the imperial court. Given the extent to which this Trojan material appears to
have saturated the twelfth-century Latin Christian psyche, it is well past time that it receives the
attention it deserves from historians of the medieval world.
Charity Urbanski, Writing History for the King: Henry II and the Politics of Vernacular Historiography, 4, 7.
For more on the ways in which texts and their ideas transcend socio-cultural boundaries, see Brian Stock, The
Implications of Literacy: Written Language and Models of Interpretation in the Eleventh and Twelfth Centuries (Princeton: Princeton
University Press, 1983); Rosamund McKitterick, The Carolingians and the Written Word (Cambridge University Press, 1989);
and Carol Symes, “The Confraternity of Jongleurs and the Cult of the Virgin: Vernacular Devotion and Documentation
in Medieval Arras,” in The Church and Vernacular Literature in Medieval France, ed. Dorothea Kullman (Toronto: Pontifical
Institute of Medieval Studies, 2009): 176-197. On public space and the movement of ideas in the twelfth and thirteenth
centuries, see Carol Symes, A Common Stage: Theater and Public Life in Medieval Arras (Ithaca: Cornell University Press,
2007), 2-7, 13-16; Carol Symes, “Out in the Open, in Arras: Sightlines, Soundscapes, and the Shaping of a Medieval
Public Sphere,” in Cities, Texts, and Social Networks, 400-1500: Experiences and Perceptions of Medieval Urban Space, ed. Caroline
Goodson, Anne E. Lester, and Carol Symes (Burlington: Ashgate, 2010): 279-302, esp. 287-288; and Brett Edward
Whalen, The Two Powers: The Papacy, the Empire, and the Struggle for Sovereignty in the Thirteenth Century (Philadelphia:
University of Pennsylvania Press, 2019), 6-7.
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This chapter will open with an overview of anti-Greek encounters within the twelfth-century
crusading tradition, with particular attention paid to assaults upon Constantinople itself. Proceeding
from there, the bulk of this chapter will discuss the ways in which the rich traditions of translatio
imperii, the Trojan origins of the Latin West, and the assumption of Greek imperial illegitimacy
became intertwined during the long twelfth-century within the Angevin, Staufer, and Capetian courts
of Henry II, Frederick I, and Philip II, three towering figures within twelfth-century politics who
each took the cross, in some cases more than once. Via their sponsorship of historians, poets,
playwrights, monasteries, and public spectacles, these dynasts laid claim to a Trojan inheritance
which implicitly (and, occasionally, explicitly) placed them and their subjects at odds with the Greek
East, both historically and presently. And, judging by the actions and remembrances of the Fourth
Crusaders and their chroniclers, many of whom were almost certainly familiar with these courtly
traditions, this conjunction of Trojan history, Frankish Christian empire, and Greek illegitimacy
seems to have taken root within contemporary psyches.

Sinonis figmenta, Ulixis fallatiam, Atrei atrocitatem: Latin Crusading, Greek Difference, and Trojan
Memories
By the end of the eleventh century Latin Christian conceptions of empire were inextricably
intertwined with Hellenistic apocalyptic traditions,19 patristic formulations of sacred time,20 Sibylline
prophecies of a Last World Emperor,21 Virgilian understandings of Trojan heritage (and all of their

See Carol A. Newsom, Daniel: A Commentary (Louisville: Westminster John Knox Press, 2014), 8-14. On the
Maccabean revolt as it pertains to Daniel, ex eventu prophesying, and other acts of intellectual resistance, see Anathea E.
Portier-Young, Apocalypse against Empire: Theologies of Resistance in Early Judaism (Grand Rapids: Eerdmans, 2011).
20 See above.
21 See above.
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attendant anti-Greek hostility),22 Frankish claims to both biblical and Trojan legitimacy,23 and
Carolingian, Ottonian, and Salian disdain for the Greek imperial project.24 What is more, the
centuries following the death of Charlemagne witnessed the incorporation of a final component of
Latin Christian imperial eschatology into this intellectual hodge-podge. In an understanding of
empire that was consonant with (and informed by) that of the Sibyls and Pseudo-Methodius, Latin
Christians came to expect the emperor to function as the unabashed champion of a decidedly
militant Christianity. He was to be the last, truest, and greatest defender of the faith, its adherents,
and its territories, regardless of whether or not those souls and those lands were technically under
his purview. Christian empire became, by definition, expansionistic.
Matthew Gabriele has traced this evolution of the memory of Charlemagne in the early and
high medieval world from flesh-and-blood dynast to legendary conqueror of the known world to
once-and-future emperor-cum-crusader.25 For the Franks of western Europe who lived through the
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Century to Chaucer (Cambridge: Cambridge University Press, 1995); Raymond J. Cormier, One Heart, One Mind: The Rebirth
of Virgil’s Hero in Medieval French Romance (Valencia: Romance Monographs, 1973); and Marilynn Desmond, Reading Dido:
Gender, Textuality, and the Medieval Aeneid (Minneapolis: University of Minnesota Press, 1994). On the dating and purpose
of the Excidium Troiae see E. Bagby Atwood, “The Rawlinson Excidium Troie – A Study of Source Problems in Mediaeval
Troy Literature” Speculum 9.4 (1934): 379-404. For more on the legacy of Dares Phrygius’ De excidio Troiae historia, see
Frederic Clark, The First Pagan Historian: The Fortunes of a Fraud from Antiquity to the Enlightenment (Oxford: Oxford
University Press, 2020).
23 See above.
24 See above.
25 Matthew Gabriele, An Empire of Memory: The Legend of Charlemagne, the Franks, and Jerusalem before the First Crusade (New
York: Oxford University Press, 2011).
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collapse and transformation of Charlemagne’s imperial project in the generations following his
death, Charlemagne’s reign was remembered as a golden age of militant Christian expansionism.26
His rule was invoked as the height of Frankish power, in which Christian hegemony was enforced at
the point of a sword. For Latin Christians living in the centuries bookending the turn of the first
millennium there was no greater representation of this communal memory than Charlemagne’s
relationship with various eastern dynasts. Tenth- and eleventh-century Christians were familiar with
a host of stories involving Charlemagne’s conquest of the various Muslim powers, from Iberia to
North Africa to Egypt to Jerusalem to Babylon, as well as stories recounting the Greek emperor’s
cession to him, not only of western imperium, but of all eastern Christian territories (and of all
responsibilities for the defense of said territories, responsibilities which would weigh heavily on
Latin Christian rulers who claimed Carolingian legitimacy).27 These stories proliferated and spread
throughout Latin Europe in the decades immediately prior to the crusades. As a result,
Charlemagne’s legendary wars of expansion, his apocryphal journey to and defense of the eastern
Mediterranean, and his unique brand of muscled Christianity all came to mark him as the archetypal
crusader.28 That these stories were largely without grounding in historical reality mattered little, as, by
Ibid., 31, 139.
See, for example, Chanson de Roland, in Song of Roland: An Analytical Edition, 2 vols., ed. Gerard J. Brault (University
Park: Pennsylvania State University Press, 2010); and Descriptio qualiter Karolus Magnus clavum et coronam Domini a
Constantinopoli Aquisgrani detulerit qualiterque Karolus Calvus hec ad Sanctam Dyonisium retulerit, in Die Legende Karls des Grossen im
11. und 12. Jahrhundert, ed. Gerhard Rauschen (Leipzig: 1890), 103-125. These stories likely have their origins in the real
correspondence that took place between Charlemagne and Harun al-Rashid (or at least between their intermediaries).
Einhard asserts that, as a result of these communications, the ‘Abbasid caliph granted Charlemagne authority over the
Holy Sepulcher, but this anecdote strains credulity. See Einhard, Vita Karoli XVII.
28 See the essays collected in The Legend of Charlemagne in the Middle Ages: Power, Faith, and Crusade, ed. Matthew Gabriele
and Jace Stuckey (New York: Palgrave Macmillan, 2008), esp. Daniel F. Callahan, “Al-Hakim, Charlemagne, and the
Destruction of the Holy Sepulcher in the Writings of Ademar of Chabannes,” 41-57; Jay Rubenstein, “Godfrey of
Bouillon versus Raymond of Saint-Gilles: How Carolingian Kingship Trumped Millenarianism at the End of the First
Crusade,” 59-75; and -Jace Stuckey, “Charlemagne as Crusader? Memory, Propaganda, and the Many Uses of
Charlemagne’s Legendary Expedition to Spain,” 137-152. For an opposing view, see Anne A. Latowsky, Emperor of the
World: Charlemagne and the Construction of Imperial Authority (Ithaca: Cornell University Press, 2013), who argues that
eleventh- and twelfth-century texts which deal with Charlemagne’s voyage to the East should not be viewed through the
specific lens of Frankish crusading, but rather through the lens of Germanic empire-building and the preservation of the
Roman imperial apparatus, along with its attendant authority. While Latowsky’s is a useful reminder that Charlemagne
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this point, Charlemagne the historical personage had ceased to exist and his memory had come to
function as an archetype, a mythic image of the ideal Frankish ruler, and a physical representation of
the populus Christianus writ large.29
That contemporary Latin Christians viewed Charlemagne as an exemplar for crusading
practices is attested in the documentary sources. One of the earliest narratives of the First Crusade,
the anonymous Gesta Francorum et aliorum Hierosolimitanorum, recalls that the armies of Godfrey of
Bouillon and Baldwin of Hainault journeyed to the East by way of a road which Charlemagne
himself had ordered crafted for his own journey to the Greek capital.30 In other words, the First
Crusaders who took up arms to wage war against non-Christians (and, as we will see, non-LatinChristians) believed themselves to be quite literally following in the footsteps of Charlemagne.31 And
the anonymous author of the Gesta was not the only crusade chronicler to attribute Carolingian
precedent to crusading practices. Robert of Rheims echoed the Gesta author’s claim that the armies
of the crusade followed Charlemagne’s path to the East, and, what is more, he put into Urban II’s
mouth an invocation of the Carolingian past and the sacred warfare that Charlemagne waged as an
example which contemporary Franks should strive to emulate.32 Thus Charlemagne, whose reign

was many things to many people, memory is not a zero-sum game. The very nature of memory, ideology, and
propaganda, is that they shift, adapt, and evolve as necessary to incorporate multiple seemingly contradictory viewpoints.
Texts about Charlemagne could be and indeed frequently were read in such a way as to be relevant to discussions about
both imperial legitimacy, Christian expansion, and apocalyptic expectation because, as we have seen, these three topics
were linked in the medieval Latin mind. It is also worth noting that, as Gabriele has argued, Frankish identity was more
than broad enough to encompass multiple ethnic identities, so Frankish and Germanic need not be read as mutually
exclusive.
29 Gabriele, Empire of Memory, 106.
30 Gesta Francorum et aliorum Hierosolimitanorum, in The Deeds of the Franks and the Other Pilgrims to Jerusalem, ed. and trans.
Rosalind Hill (London: Thomas Nelson and Sons, Ltd., 1962), I.ii, 2.
31 Given the links we have seen in the medieval Latin mindset between the figure of Charlemagne, a militant and
expansionistic Christianity, the concept of translatio imperii, and a belief in the eschaton, it is probably not surprising that
the very first sentence of the Gesta Francorum also evokes apocalyptic anticipation, proclaiming that the day which the
Lord had promised had come. See Gesta Francorum I.i, 1.
32 Robert of Rheims, Historia Iherosolimitana, in Historia Iherosolimitana of Robert the Monk, ed. Damien Kempf and Marcus
Bull (Woodbridge: Boydell Press, 2013), I, 9; I, 6. English translation in Robert the Monk’s History of the First Crusade, trans.
Carol Sweetenham (Burlington: Ashgate, 2005), 84; 80.
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and legacy were intertwined with contemporary understandings of Christian empire and Frankish
identity, and whose memory was tied to an ongoing imperial rivalry between the Greeks and the
Franks, served as a model for Latin crusaders at the turn of the eleventh century.
It therefore makes sense that the same crusaders who saw themselves as the heirs to
Charlemagne’s legacy should engage in acts of anti-Greek aggression during each of the major
crusading waves of the eleventh and twelfth centuries. The Gesta, which recounted Godfrey of
Bouillon’s journey to Constantinople along Charlemagne’s road, also recorded an altercation
between Godfrey’s men and imperial troops in which the Latin soldiers, with Godfrey at their helm,
chased the Greeks to the very gates of the imperial capital.33 Albert of Aachen confirms this account,
recalling that Godfrey’s men “laid waste to some of the palaces and towers – in which they had
stayed as guests – with fire, others they smashed to pieces, bringing about irreparable damage to the
people of Constantinople.”34 Albert also intimates that anti-Greek activity and sentiments were not
limited to the followers of Duke Godfrey. The chronicler asserts that Bohemond of Taranto, the
Norman leader of another crusader host, sent Godfrey an emissary who promised him that, if
Godfrey would wait on Bohemond’s reinforcements, the Norman would help him “overcome this
emperor and invade his domain.”35 This account finds support in the anonymous Historia belli sacri,
which records that Bohemond reached out to Godfrey during the former’s march to Constantinople
in order to secure the latter’s support for an attack on the city.36 In addition to Godfrey’s attack on

Gesta Francorum I.iii, 6.
Albert of Aachen, Historia Ierosolimitana: History of the Journey to Jerusalem, ed. and trans. Susan B. Edgington (Oxford:
Oxford University Press, 2007), II.12: “Ad hanc ducis iussionem signo dato cornicinum eruperunt universi ad arma, et
palatia et turres, in quibus hospitio manserant, alio incendio vastaverunt, alia comminuerunt, dampnum irrecuperabile
Constaninopolitanis inferentes.”
35 Ibid., II.14: “‘Rogat te Boemundus princeps ditissimus Sicilie et Calabrie, ut nequaquam cum imperatore in
concordiam redeas, sed in civitates Bulgarorum Andronopolim et Phinepopolim, et tempus hiemale illic peragas, certus
quoniam mense Martio inchoante, idem Boemundus cum universis copiis in auxilium tibi est affuturus, ad expugnandum
hunc imperatorem et illius regnum invadendum.”
36 Historia belli sacri, in Recueil des historiens des croisades, Historiens occidentaux III (Paris: 1866), 167-229, esp. 177, VII-VIII.
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Constantinople, then, we see two First Crusade accounts which hint at a broader anti-Greek animus
within the Latin armies with the intent to depose the emperor of Constantinople and raise up a Latin
in his place. We cannot know the truth of these rumors, but the fact that Albert and the anonymous
scribe recorded them speaks to the extent to which such actions were compatible with
contemporary crusader thought.
Robert of Rheims testifies to other anti-Greek sentiments during the course of the crusaders’
stay in Constantinople. Shortly after his description of the crusaders’ progress along Charlemagne’s
road, Robert records that the emperor Alexios Komnenos requested that the leaders of the crusade
pay homage to him as emperor before their departure to the East. According to Robert, the
southern Frankish lord Raymond of Saint-Gilles issued a threat against not only Alexios but the
entire city of Constantinople: “If [Raymond] had been taken at his word, the whole city, along with
its inhabitants and emperor, would have been destroyed.”37
Over the course of the Second Crusade Latin soldiers similarly considered attacking
Constantinople. Odo of Deuil, a monk at the royal abbey of Saint-Denis, served as the personal
chaplain to King Louis VII of France during the Second Crusade and made a written record of his
experiences on campaign. His account is rife with anti-Greek sentiments and descriptions of antiGreek activities by Frankish soldiers of the Second Crusade. He records an attack on the city of
Constantinople and the seizure of the imperial gardens by the emperor of Germany, Conrad III, and
his nephew, the future emperor Frederick I “Barbarossa,” prior to Louis’ arrival.38 While Odo
condemns the Germans’ attacks on the Greeks, he does share their anti-Greek sentiments. The

Robert of Rheims, Historia Iherosolimitana, 20: “Comes vero sancti Egidii cum reuisitus fuisset de homino, id nullatenus
facere voluit, sed si ei crederetur, tota cum suis habitatoribus et ipso imperatore destrueretur.”
38 Odo of Deuil, De profectione Ludovici VII in orientem, in The Journey of Louis VII to the East, ed. and trans. Virginia
Gingerick Berry (New York: Columbia University Press, 1948), 49.
37

94
monk laments the fact that Louis, against the advice of his counselors, did not engage in a
coordinated assault on Constantinople at the outset of the campaign.39 And Odo sides with the
bishop of Langres when the latter urges the king to attack and capture Constantinople. The bishop
argues that “Constantinople is Christian only in name, not in fact” because the emperor had engaged
in treaties with neighboring Turkish polities and placed “heretics” in high religious offices.40 More
than fifty years before the Fourth Crusade religious figures marked with the sign of the cross thus
felt comfortable encouraging the Latin take-over of the Greek empire based on the Greeks’
supposed “heresy.”
Unsurprisingly, the Third Crusade, which began little more than a decade prior to the
Fourth, was marked by similar outbursts of anti-Greek hostility. The anonymous author of the
Historia de expeditione Frederici imperatoris, an eyewitness account of the German wing of the crusade
written in 1190, devotes extensive parchment to Barbarossa’s march through Eastern Europe, with
particular attention paid to the army’s experiences in Greek territories.41 As was generally the case
during the eleventh and twelfth centuries, the logistical challenges posed by a cross-continental
overland campaign stressed the already tense relationship between the Latin crusaders and the
eastern Christians through whose lands they found themselves passing. The situation was not aided
by the fact that the Greek emperor, Isaakios Angelos, was in the middle of diplomatic negotiations
with Saladin, the Muslim conqueror of Jerusalem whose military successes in the Levant had made
the crusade necessary. The author of the Historia incorporates into his account the entirety of a

Ibid., 59.
Ibid., 69: “Addebat etiam quod ipsa rem Christianitatis non habet, sed nomen.”
41 Historia de expeditione Frederici imperatoris, in Quellen zur Geschichte des Kreuzzuges Kaiser Friedrichs I., ed. Anton Chroust,
Monumenta Germaniae Historica, Scriptores rerum Germanicarum 5: 1-115. English translation in The Crusade of Frederick
Barbarossa: The History of the Expedition of the Emperor Frederick and Related Texts, trans. G.A. Loud (Burlington: Ashgate,
2013), 33-134.
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letter which Barbarossa wrote to his son, Henry VI, while on campaign.42 This letter details a host of
perceived slights and offenses the Greek emperor had committed against the crusading army. His
impudence and interference were so egregious that Barbarossa believed that the crusader army
would be unable to continue on the Holy Land until it first made “the whole of Romania subject” to
Latin authority.43 As such, Barbarossa requested that Henry write to the maritime powers of
northern Italy “to meet us at Constantinople around the middle of March, so that they may attack
the city by sea while we do so by land.”44 Thus, as in the First and Second crusades, the Third
involved a contingent of Latin soldiers, led by the emperor himself, who organized and advocated
for the Latin conquest of Constantinople, ostensibly in support of the army’s crusading aims. And,
as the Historia demonstrates, unlike in the First and Second crusades, this was not the impulsive act
born of frustration before the walls of Constantinople, nor a minority position advocated by a few
leaders. Rather, the emperor himself organized plans for the assault, and “the whole of the army of
Christ favored an attack upon [Constantinople].”45 Thus, in the decade prior to the Fourth Crusade,
a German emperor marked with the sign of the cross organized a plan in conjunction with the
Italian maritime powers and with the support of a crusading army to conquer the entirety of the
Greek Empire and subjugate it to Latin imperium.
Nor was the author of the Historia coy about the reasons for this Latin antipathy towards the
Greeks. It stemmed in no small part from their “offensive” and “mendacious” claim to Roman

Historia de expeditione Frederici imperatoris, 40-43.
Ibid., 42: “Quoniam igitur impossibilis est transitus noster per brachium sancti Georgii, nisi ab imperatore
Constantinopolitano electissimos atque omni expectione maiores obtineamus obsides et totam Romaniam nostro
subiciamus imperio, regie notabilitatis tue commonentes rogamus prudentiam, quatenus idoneos serenitatis tue legatos
Ianuam, Venetias, Anchonam atque Pisam et ad alia loca pro galearum atque vascellorum transmittas presidio, ut
Constantinopolim circa medium martium nobis occurrentes ipsi per mare, nos vero per terram civitatem oppugnemus.”
44 Ibid.
45 Ibid., 68: “Ad cuius videlicet urbis expugnationem omnis Christi exercitus adspirabat.”
42
43

96
imperium, and from their dismissal of Barbarossa as little more than “King of the Germans.”46
Barbarossa responds to this offense with an extended diatribe about translatio imperii and the
legitimacy of Frankish claims to Roman imperium dating back to Charlemagne, and he harangues
Isaakios for his “usurpation” of the imperial title, an action Barbarossa views as “inappropriate,”
“unwarranted,” and “utterly foolish.”47 The German emperor’s rant concludes with a promise that, if
he is not treated with the imperial dignity his position demands, he and his army “will carve [their]
way to the sea, sword in hand.”48 Claims to imperium were no small matter to twelfth-century Latin
Christians, and, if our anonymous source is to be believed, disputes over them were of grave enough
importance to contribute to internecine conflicts among their co-religionists. Thankfully, we do not
have to rely upon a single anonymous witness. Magnus of Reichersberg, an Augustinian monk
writing in 1195, confirms the Historia’s assertion that Isaakios’ claim to Roman imperium was a
deciding factor in Barbarossa’s decision to lay waste to the Greek capital.49 Magnus’ Chronicon also
makes mention of Barbarossa’s expansive tirade about the legitimacy of Frankish claims to imperium
and his invocation of the name and actions of Charlemagne.50
By the twelfth century, then, notions of translatio imperii, the culmination of sacred time,
Frankish identity, and the necessity of a militant, expansionistic Christianity were all intertwined in
the minds of at least some crusaders. These ideas in turn had the potential to inaugurate violent
Ibid., 49: “In fronte namque salutationis ipsius epistole omnium adientium aures non mediocriter offendit: Denique
solit fastu idem Greculus se mendose imperatorem Romanorum, ipsum vero domnum nostrum serenissimum augustum
non imperatorem Romanorum sed Regum tantum Alamannie nuncupavit.”
47 Ibid: “Mirandum est admodum, cur frater meus domnus vester Constantinopolitanus imperator usurpet inefficax et
sibi indebitum vocabulum et glorietur stulte alieno sibi prorsus honore, cum liquido noverit me et nominee dici et re esse
Fridericum Romanorum imperatorem semper augustum.”
48 Ibid: “Nos autem divina fretos gratia procul dubio noverit viam ferro facturos.”
49 Magnus of Reichersberg, Chronicon Magni Presbiteri, in Monumenta Germaniae Historica, Scriptores 17: 476-523, here 509517. English translation in The Crusade of Frederick Barbarossa: The History of the Expedition of the Emperor Frederick and Related
Texts, trans. G.A. Loud (Burlington: Ashgate, 2013), 149-169, here 150. According to Magnus, this puffery on the part of
Isaakios was due in part to the fact that he had heard rumors that Barbarossa sought to “extinguish his line and transfer
rule over the Greeks” to his own house. Given the circumstances, Isaakios’ informants may not have been far off.
50 Ibid.
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actions. As we have seen, eschatological motivations played a key role in each of the major crusading
movements of the twelfth century, and vengeance is a necessary component of apocalyptic
thought.51 The extant crusading chronicles generally speak of vengeance within the context of
Jewish deicide or Turkish desecration, thereby striking an explicitly spiritual tone. The act in need of
vengeance is performed against Christ, and the vengeance is wreaked on Christ’s behalf, by Christ’s
followers, on Christ’s enemies. As such, crusading vengeance is an inherently sacred act. Frankish
claims to Trojan ancestry therefore represent a corollary to these apocalyptic revenge fantasies. Just
as the Latin Christians understood themselves to be exacting vengeance upon the enemies of Christ,
so too were the descendants of Trojan refugees finally afforded an opportunity for vengeance upon
their erstwhile conquerors, the Greeks.52 Importantly, even this vengeance against an ostensibly
historic foe could be understood theologically, because, as Marilynn Desmond notes, “Troy allowed
for the conflation of sacred and pagan time” within the medieval imaginary.53 “Sacred” and secular”
were not mutually exclusive categories.54
The Charleville Poet, who wrote a continuation of Gilo of Paris’ Historia vie Hierosolimitane in
1119, understood the entirety of the First Crusade to be an extension of the Trojan War. The
On revenge as an essential component of apocalyptic thought, see David Cook, Studies in Muslim Apocalyptic (Princeton:
Darwin Press, Inc., 2002), 65; Stephen J. Shoemaker, The Apocalypse of Empire: Imperial Eschatology in Late Antiquity and
Early Islam (Philadelphia: University of Pennsylvania Press, 2018), 177. On the role of vengeance within crusading
practices writ large, see Susanna A. Throop, Crusading as an Act of Vengeance, 1095-1216 (New York: Routledge, 2011),
who argues that in the eleventh and twelfth centuries the idea that crusading might function as an act of vengeance was
deep-seated, widespread, and enduring. As the idea of crusading developed, she argues, by the end of the twelfth century
various non-(Latin)-Christian peoples began to blur together, to be viewed as enemies, and to be described as
performing evil upon the church (an evil which must be avenged). As a result, by the time of the Fourth Crusade it had
become easier for Latin Christians to split the world into two binary camps, to read minor disagreements as essential
differences, and to enjoin retributive acts of cosmic violence upon erstwhile opponents.
52 On the notion of vengeance as an inherent component of the Trojan story in twelfth-century Latin Europe, see Lee
Patterson, Negotiating the Past: The Historical Understanding of Medieval Literature (Madison: University of Wisconsin Press,
1987), 158.
53 Marilynn Desmond, “History and Fiction: The Narrativity and Historiography of the Matter of Troy,” in The Cambridge
History of French Literature, ed. William Burgwinkle, Nicholas Hammond, and Emma Wilson (Cambridge: Cambridge
University Press, 2011), 139.
54 See again Hussein Fancy, The Mercenary Mediterranean: Sovereignty, Religion, and Violence in the Medieval Crown of Aragon
(Chicago: University of Chicago Press, 2016), esp. 140-151
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significance of this theme to the poet was such that he opened his account of the crusade with it: “I
am fired, I say, and my mind is firmly set, to pass on to posterity…how Troy of old began in her
own Franks to rise again and crushed the kingdoms hostile to Christ.”55 For the Charleville Poet, to
be Frankish was to be simultaneously Trojan and Christian, heir to twin traditions that, despite their
seeming incongruity, were in fact complementary. Just as the First Crusade was a pivotal moment in
sacred time, in which empire returned from West to East, so too was it a pivotal moment in secular
time, in that it reintegrated the pagan past into the Christian present and the apocalyptic near-future.
The Charleville Poet returned to Troy in Book III, as he described the crusaders’ approach
to Constantinople: “Beyond there, and at no great distance away, lie the fields of both Greater and
Lesser Phrygia, where there flourished Troy, long known through the centuries for the famous war;
it would never have been conquered had it not been betrayed, but betrayed it was, and taken, and
fell into flames; its citizens, scattered throughout the different parts of the world.”56 Invoking the
Trojan War, the deception of the Greeks, and the exile of the Trojan people prior to the crusaders’
arrival at Constantinople sets the stage for the resumption of the epic struggle that first saw Greece
lay waste to Troy. This time, however, the Greeks found themselves besieged by the heirs of Troy.
The poet goes on to enumerate the cities and communities founded by the Trojan exiles, from
Rome to Aachen, and to integrate the Franks into the Trojan diaspora.57 Then, immediately
following his encomium to Troy, the poet picks up his narrative and describes the crusaders’

Gilo of Paris, Historia vie Hierosolimitane, ed. and trans. C.W. Grocock and J.E. Siberry (New York: Clarendon Press,
1997): Book I, ll. 5-12: “Ardor inest, inquam, sententia fixaque menti / versibus et numeris transmittere posteritati /
qualiter instinctu deitatis et auspice nutu / est aggressa via memorando nobilis actu /qua sacrosancti violantes iura
sepulchari / digna receperunt meriti commercia pravi /inque suis Francis antiqua resurgere Troia / coepit et edomuit
Christo contraria regna.”
56 Ibid., III, ll. 199-205: “Ultra non magnis distantibus intervallis / arva iacent Frygie maioris itemque minoris / in quibus
effulsit preclaro nomine Troia / inclyta per bella longe per saecula nota / que, quia non umquam nisi prodita victa
fuisset; / prodita vero etiam capta atque excisa flagrasset / eius dispersi per mundi clymata cives.”
57 Ibid., III, ll. 205-214.
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interactions with the Greeks, noting that Godfrey of Bouillon refused to treat with Alexios because
the duke wished to deliberate with the other leaders about their attitudes toward Constantinople so
that they could “all decide together on a common policy in peace or war.”58 While Godfrey waited
outside the walls of Constantinople in “Charlemagne’s castle,” negotiations broke down, and the
Latin soldiers were left with little recourse save to chase the Greeks “right up to the heights of the
palace.”59 In the Charleville Poet’s presentation, the Latin attacks on Greek lands, and even upon the
capital of Constantinople itself, were part and parcel of a long-standing conflict dating back beyond
Charlemagne to the plains of Troy, where the long-running contest between East and West had its
origins and where it would now find its resolution in the form of a militant Latin Christian empire.
Throughout the twelfth century other chroniclers drew connections between militant
Christianity, Greek difference and degeneracy, and the Trojan past. One such author, Richard de
Templo, composed an account of the Third Crusade which traced the fortunes of both the German
and Angevin crusading hosts. Describing Barbarossa’s journey through the Greek territories,
Richard notes that the Greek attacks on the Latin troops were due to an “ancient and inexorable
hatred which the Greeks conceived long ago against the Latins.”60 The cause of this hatred was that
“whereas the Latins are equally proficient in knowledge and arms, the Greeks know that they are
completely ignorant and unwarlike.”61 That is, whereas the Greeks had once, in the ancient past,
demonstrated martial acumen and had thus been trusted with imperium, they had now wasted away

Ibid., III, ll. 225-230: “Complacuit fines non Urbis adire superbae / non, quoniam tumido, cume Cesare participare /
sed socios inibi communiter opperiendos / ipsos consilio concorditer associandos / et quicquid fieri bello vel pace
sederet / cunctorum concors consensus conciliaret.”
59 Ibid., III, ll. 241-348: “Usque palatinas arces fugientia nostri / agmina sectantur dextra eriente minaci.”
60 Richard de Templo, Itinerarium Peregrinorum et Gesta Regis Ricardi, in Das Itinerarium Peregrinorum. Eine zeitgenössische englische
Chronik zum dritten Kreuzzug in ursprünglicher Gestalt, ed. Hans Mayer (Stutgart: Anton Hiersemann, 1962), 292: “Antiquum
illud et inexorabile odium, quod contra Latinos Grai dudum conceperant, tenax successio temporum transfundit in
posteros.” English translation in The Chronicle of the Third Crusade, trans. Helen J. Nicholson (Burlington: Ashgate, 1997).
61 Ibid: “Hoc tamen pro causa constanter inducere possumus, quod cum Latini scientia pariter et armis floreant, illi se
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into effeminacy. All the spark of life had gone out of them, and, as such, translatio imperii and studii
alike had taken place, all of their vitality had migrated West to the Latins, and the Greeks had been
left to simmer in their jealousy and to plot treachery against their martial superiors. Richard closes
his diatribe on the inferiority of the Greeks with a direct appeal to the Trojan past, opining that
“there is no modern successor for the virtues of the ancient Greeks, instead all are successors of
their crimes. They continue the deceits of Sinon, the tricks of Ulysses, and the atrocities of Atreus.”62
Contemporary Greeks are thereby made inheritors to the crimes of the Trojan past, liars,
conspirators, and blasphemers all. Because of their lack of virtue in antiquity, their degeneracy in
ages past, and their treachery in the present, Richard feels no qualms about the manner of
Barbarossa’s engagement with them, commenting at the last that “it would have been fitting for that
city [Constantinople] to have been razed to the ground.”63

Nam Troianorum tu regna tenebis avorum: Troy in Twelfth-Century Thought
The crusading movement therefore provided both a final ideological buttress to the antiGreek antipathy which had haunted the Latin world since the days of Virgil and an abundance of
opportunities for those ideologies to develop and be acted upon in real time. It is no coincidence
that, while the concepts of the eschaton, translatio imperii, the Last World Emperor, the Trojan
origins of the West, and militant Christianity had been in existence and in dialogue for centuries, it
was not until the twelfth century that an imperial Trojan eschatology took root. This chapter’s final
section will examine the ways in which the legend of Troy was utilized in twelfth-century Latin
Ibid., 292-293: “Gens perfida, generatio nequam et omnino degenerans, que uanto illustrior exstitit, tanto vilescit
insignius, cum aurum in scoriam transierit, granum in paleas, puritas in fecem, gloria in confusionem. Multa Grai veteres
et armis sunt aggressi et studiis assecuti, sed omnis ille virtutem fervor refrixit in posteris et in orbem Latinum migravit,
ut, qui ante fontes, nunc rivuli vel potius alvei sint arentes ex exhausti, virtutum siquidem successor nullus, scelerum
omnes. Nam Sinonis figmenta, Ulixis fallatiam, Atrei atrocitatem retinent.”
63 Ibid., 293: “Dignum sane quod urbs illa solotenus eversa procumberet.”
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Europe in order to buttress claims to imperial legitimacy, focusing on Angevin, Staufer, and
Capetian uses of the Trojan saga.64 This fascination with the matter of Troy primed twelfth- and
thirteenth-century crusaders and their chroniclers to view the Greek East through the lens of Troy.
While historians of the twelfth century have not engaged deeply with the matter of Troy,
literary scholars have long acknowledged that one of the (many) defining features of the twelfth
century was the proliferation of Trojan literary materials and the attendant shift that such a fixation
presaged for contemporary historical consciousnesses. Lee Patterson argues that the vernacular
Trojan romances of the twelfth century stood as laicizing agents in the evolution of medieval
historical consciousness in that they “sought to re-establish the historical world as itself a locus of
value.”65 Patterson also notes that, for twelfth-century Latin Christians, the Trojan past was
characterized by tension: on the one hand, it was a failure which needed to be avenged in the

The thirteenth century in particular witnessed the adoption and expression of Trojan inheritance across almost the
entire subcontinent, with adaptations in Latin, Castilian, German, Irish, Norse, and Bulgarian. See, among others, Guido
delle Colonne, Historia Destructionis Troiae, trans. Mary Elizabeth Meek (Bloomington: Indiana University Press, 1974);
Alfonso X el Sabio, General Estoria, ed. Pedro Sánchez-Prieto, 7 vols. (Madrid: Fundación José Antonio de Castro, 2009);
Göttweiger Trojanerkrieg, ed, Alfred Koppitz, Deutsche Texte des Mittelalters 29 (Berlin: Weidmann, 1926); Konrad von
Würzburg, Der trojanische Krieg, ed. A. von Keller, Literarische Verein (Stuttgart: 1858); Togail Troí, eds. Richard Irvine Best
and M. A. O'Brien (Dublin: Dublin Institute for Advanced Studies, 1966); Trójumanna saga: The Dares Phrygius Version, ed.
Jonna Louis-Jensen, (Copenhagen: Reitzel, 1981); and Trojanska Priča, ed. Franc Miklošič, Starine III (1871): 156-187. For
the significance of Troy in late medieval Europe, see Hugo Buchthal, Historia Troiana: Studies in the History of Mediaeval
Secular Illustration (Leiden: Brill, 1971); Raymond J. Cormier, One Heart, One Mind: The Rebirth of Virgil’s Hero in Medieval
French Romance (Valencia: Romance Monographs, 1973); Margaret J. Ehrhart, The Judgment of the Trojan Prince Paris in
Medieval Literature (Philadelphia: University of Pennsylvania Press, 1987); Elizabeth S. Sklar, “Guido, The Middle English
Troy Books, and Chaucer: The English Connection” Neophilologus 76 (1992): 616-628; Jean Blacker, The Faces of Time:
Portrayal of the Past in Old French and Latin Historical Narrative of the Anglo-Norman Regnum (Austin: University of Texas,
1994); Marilynn Desmond, Reading Dido: Gender, Textuality, and the Medieval Aeneid (Minneapolis: University of Minnesota
Press, 1994); Christopher Baswell, Virgil in Medieval England: Figuring the Aeneid from the Twelfth Century to Chaucer
(Cambridge: Cambridge University Press, 1995); John Finlayson, “Guido de Columnis’ Historia Destructionis Troiae, the
Gest Hystorial of the Destruction of Troy, and Lydgate’s Troy Book: Translation and the Design of History” Anglia 113 (1995):
141-162; Renate Blumenfeld-Kosinski, Reading Myth: Classical Mythology and Its Interpretations in Medieval French Literature
(Stanford: Stanford University Press, 1997); James Simpson, “The Other Book of Troy: Guido delle Colonne’s Historia
destructionis Troiae in Fourteenth- and Fifteenth-Century England” Speculum 73.2 (1998): 397-423; Alex Mueller, “Linking
Letters: Translating Ancient History into Medieval Romance” Literature Compass 4.4 (2007): 1017-1029; and Wolfram R.
Keller, Selves and Nations: The Troy Story from Sicily to England in the Middle Ages (Heidelberg: Universitätsverlag Winter,
2008), as well as the essays collected in Fantasies of Troy: Classical Tales and the Social Imaginary in Medieval and Early Modern
Europe, ed. Alan Shepard and Stephen D. Powell (Toronto: Center for Reformation and Renaissance Studies, 2004).
65 Lee Patterson, Negotiating the Past: The Historical Understanding of Medieval Literature (Madison: University of Wisconsin
Press, 1987), 158.
64

102
present; and on the other it was a heroic model against which readers were encouraged to measure
themselves. In this, Patterson presages the magisterial work of Francis Ingledew who argues that, in
the twelfth century, Troy became a symbol for a new historical consciousness, one which did not
solely revolve around the progression of sacred time, but which was intimately connected to lay
aristocratic values, and which represented a return to Virgilian history of empires and a retreat from
the Augustinian history of the soul.66
While Ingledew’s article adroitly recognizes the tension between these two conceptions of
time, it does present a false dichotomy in its assumption that Virgilian/genealogical/lay/aristocratic
values were incompatible with Augustinian/theological/clerical/monastic ones. Many monastics and
clerics worked to further the secular ends of their noble relations, and many landed lords were
concerned with their soul’s progress towards the heavenly Jerusalem. The same false dichotomy is at
work in Patterson’s claim that, prior to the twelfth century, the medieval Latin world did not value
history. As we have seen, Latin Christian Europe was obsessed with the progression of history long
before the twelfth century. The proper way to approach the tension between these two historical
models lies not in the proclamation of a new era of historical consciousness, but rather in an
investigation into the ways in which contemporary Latin Christians were able to interpret pagan
Troy in the light of Christian Jerusalem.67
A decade prior to Ingledew’s article, Susan Reynolds adopted a socio-political approach to
the Trojan corpus of the twelfth century. Reynolds posited that figures like Henry II and Frederick I,
who were experimenting with more centralized and efficient government apparatuses, utilized these

Francis Ingledew, “The Book of Troy and the Genealogical Construction of History: The Case of Geoffrey of
Monmouth’s Historia Regum Brittaniae” Speculum 69.3 (1994): 665-704.
67 On the unity of modern conceptions of “secular” and “sacred” within the medieval mind and the importance of
understanding seemingly contradictory medieval mentalities holistically, see Hussein Fancy, The Mercenary Mediterranean:
Sovereignty, Religion, and Violence in the Medieval Crown of Aragon (Chicago: University of Chicago Press, 2016), esp. 140-151.
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origin stories to further their own nascent nation-building.68 Reynold’s approach finds its corollary in
Ingledew’s understanding of the Book of Troy and the genealogical expression of time as an attempt
to “authorize the possession of land and power on the basis of possession of time.”69 In the decades
since Reynolds’ and Ingledew’s studies, literary scholars and historians alike have embraced the idea
that in the twelfth century Troy functioned first and foremost as a strategy of legitimization.70 While
this is certainly part of the story, the following tour through the Angevin, Staufer, and Capetian
claims to Trojan ancestry will demonstrate that it is not the whole story. For twelfth-century Latin
Christians Troy encompassed and transcended mere propaganda to function as one of a handful of
first principles governing the very structure of history.71
The Angevin kings of England, holders of the tenuous collection of lands sometimes
referred to as “the Angevin Empire,” certainly made use of the legend of Troy as part of a broader
strategy of legitimization.72 The legendary Trojan origins of the British, first espoused in the ninthSusan Reynolds, “Medieval Origines gentium and the Community of the Realm,” History 68 (1983): 375-390.
Ingledew, “The Book of Troy,” 671.
70 See, among others, Penny Eley, “The Myth of Trojan Descent and the Perceptions of National Identity: The Case of
Eneas and the Roman de Troie” Nottingham Mediaeval Studies 35 (1991): 27-40; Jean Blacker, The Faces of Time: Portrayal of the
Past in Old French and Latin Historical Narrative of the Anglo-Norman Regnum (Austin: University of Texas, 1994), esp. xii, 96,
163; Renate Blumenfeld-Kosinski, Reading Myth: Classical Mythology and Its Interpretations in Medieval French Literature
(Stanford: Stanford University Press, 1997), 17; Paul Rockwell, “Remembering Troie: The Implications of Ymages in the
Roman de Troie and the Prose Lancelot” Arthuriana 7.3 (1997): 20-35; Zrinka Stahuljak, Bloodless Genealogies of the French
Middles Ages: Translatio, Kinship, and Metaphor (Gainesville: University of Florida Press, 2005), 12; and especially Charity
Urbanski, Writing History for the King: Henry II and the Politics of Vernacular Historiography (Ithaca: Cornell University Press,
2013), 4, 7.
71 For a similar conclusion concerning the role of Troy in the short metrical Latin poetry typical of the eleventh and early
twelfth centuries, see Marek Thue Kretschmer, “Puer hic, ait, equet Homerum… Literary Appropriations of the Matter of
Troy in Medieval Latin Poetry ca. 1070-1170 (Part 1),” in Mittellateinisches Jahrbuch 48 (2013): 41-54, esp. 42, 49.
72 The standard reference works on the Angevin Empire are Martin Aurell, L’Empire des Plantagenêts, 1154-1224 (Paris: Le
grand livre du mois, 2003); Robert Bartlett, England Under the Norman and Angevin Kings, 1075-1225 (Oxford: Clarendon
Press, 2000); M.T. Clanchy, England and Its Rulers, 1066-1307, 4th ed. (Malden: Wiley-Blackwell, 2014); and Richard
Huscroft, Ruling England, 1042-1217, 2nd ed. (London: Routledge, 2016). For scholarly biographies of the Angevin kings
of England, see W.L. Warren, Henry II (Berkeley: University of California Press, 1973); Jean Flori, Richard the Lionheart:
King and Knight, trans. Jean Birrell (Westport: Praeger, 2006); and John Gillingham, Richard I (New Haven: Yale University
Press, 1999). For more on the writing of history in the Anglo-Norman, see Nancy Partner, Serious Entertainments: The
Writing of History in Twelfth-Century England (Chicago: University of Chicago Press, 1977); Blacker, The Faces of Time;
Monika Otter, Inventiones: Fiction and Referentiality in Twelfth-Century English Historical Writing (Chapel Hill: University of
North Carolina Press, 1997); Stahuljak, Bloodless Genealogies of the French Middles Ages; Michael T. Clanchy, From Memory to
Written Record: England 1066-1307, 3rd ed. (Malden: Wiley-Blackwell, 2013); and Urbanski, Writing History for the King. On
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century Historia Brittonum, did not find secure purchase within broader communal memory until the
first third of the twelfth century, when Geoffrey of Monmouth, a canon at St. George’s College and
bishop in absentia of St. Asaph, integrated Nennius’ compendium into his Historia regum Britanniae.73
Geoffrey’s work, which dates to roughly 1135, the eve of the English Civil War that led to Angevin
rule, purports to describe the history of the kings of Britain from its legendary founding through its
conquest by Germanic invaders in the seventh century. Its tales, however, are more fanciful than
historical. Geoffrey’s work brought the legend of King Arthur to the attention of the broader
Anglo-Norman world, and, through it, to the Frankish world and beyond. Before his discussion of
Arthur, however, Geoffrey dedicates the entirety of Book I, or roughly ten percent of the Historia as
a whole, to the person of Brutus, a Trojan prince who was banished from Italy and fled to the
distant isle of Albion. There he conquered a race of giants, renamed the island “Britain” after
himself, and established a capital, Nova Troia, on the banks of the Thames. Thus, in Geoffrey’s
presentation, the native inhabitants of Britain represented a branch of Trojan refugees whose claim
to imperium predated that of Rome itself, as Brutus fled Italy generations before the births of
Romulus and Remus.74 Geoffrey’s text struck a nerve. It exists in an astounding 217 medieval
the necessity of understanding the Angevin realm in terms of its imperial ambitions, see John Gillingham, The English in
the Twelfth Century: Imperialism, National Identity, and Political Values (Woodbridge: Boydell Press, 2000), and especially
Wendy Marie Hoofnagle, “Charlemagne’s Legacy and Anglo-Norman Imperium in Henry of Huntingdon’s Historia
Anglorum,” in The Legend of Charlemagne in the Middle Ages: Power, Faith, and Crusade, ed. Matthew Gabriele and Jace Stuckey
(New York: Palgrave Macmillan, 2008): 77-94.
73 Geoffrey of Monmouth, Historia regum Britanniae, in The History of the Kings of Britain, ed. Michael D. Reeve
(Woodbridge: Boydell Press, 2007). The literature on Geoffrey and his work is vast. For some useful introductions see
Robert W. Hanning, The Vision of History in Early Britain: From Gildas to Geoffrey of Monmouth (New York: Columbia
University Press, 1966), 121-172; Valerie J. Flint, “The Historia Regum Britanniae of Geoffrey of Monmouth: Parody and
Its Purpose – A Suggestion” Speculum 54.3 (1979): 447-468; Ingledew, “The Book of Troy”; Kellie Robertson, “Geoffrey
of Monmouth and the Translation of Insular Historiography” Arthuriana 8.4 (1998): 42-57; Gillingham, The English in the
Twelfth Century, 19-39; and Paul Dalton, “The Topical Concerns of Geoffrey of Monmouth’s Historia regum Brittanie:
History, Prophecy, Peacemaking, and English Identity in the Twelfth Century” Journal of British Studies 44.4 (2005): 688712.
74 Kellie Robertson, “Geoffrey of Monmouth and the Translation of Insular Historiography” Arthuriana 8.4 (1998): 4257, offers an interesting approach to Geoffrey’s text, arguing that Geoffrey, in his emphasis on Brutus and the Trojan
origins of the Britons, deprivileged Bede’s traditional emphasis on translatio studii and the Christianization of the Isles and
instead substituted a reading of history which centered on translatio imperii. While Robertson’s interpretation of the
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manuscripts, almost one-third of which date to the twelfth century.75 Given the text’s astonishing
popularity, it is probably safe to assume that it familiarized a broad swath of Latin Europe’s literary
public with the legendary Trojan origins of the British.
Henry of Huntingdon was one of those readers. A canon in the wealthy diocese of Lincoln,
Henry composed his Historia Anglorum over the course of three decades, from the mid-1120s until
his death in the mid-1150s.76 The Historia was commissioned by the Anglo-Norman bishop of
Lincoln as a comprehensive history of the English people, from their earliest origins to Henry’s
present-day. Henry makes brief mention of the Trojan origins of the Franks before later repeating
Geoffrey’s story of Brutus and the founding of London as “a second Troy.”77 That Henry would
grant Trojan inheritance to both the Franks and the English is not surprising, since he was writing
for an Angevin patron. In fact, Wendy Hoofnagle has recently argued that Henry’s historical interest
lay not in the Saxon heritage of the English, but in their connections to the Carolingian world of
Charlemagne and Frankish imperium.78 And while these connections might not be frequent enough or
explicit enough to qualify as an authorial agenda, they do demonstrate that in the twelfth-century
intellectual milieu the matter of Troy was implicitly connected to discussions of empire.

significance of Geoffrey’s approach to translatio imperii is sound, their argument that Geoffrey’s shift in emphasis from
Rome to Troy masks a similar shift in emphasis from religious identity to political identity is a bit too modern of a
reading.
75 This number does not include the expansive number of translations, adaptations, and expansions that appeared in the
twelfth and thirteenth centuries, some of which will be dealt with below.
76 Henry of Huntingdon, Historia Anglorum, ed. and trans. Diana Greenway (Oxford: Clarendon Press, 1996). For more
on Henry and his authorial project, see Gillingham, The English in the Twelfth Century, 123-144.
77 Henry of Huntingdon, Historia Anglorum, 478-479, 560-561.
78 See -Wendy Marie Hoofnagle, “Charlemagne’s Legacy and Anglo-Norman Imperium in Henry of Huntingdon’s Historia
Anglorum,” in The Legend of Charlemagne in the Middle Ages: Power, Faith, and Crusade, ed. Matthew Gabriele and Jace Stuckey
(New York: Palgrave Macmillan, 2008): 77-94. In Hoofnagle’s account, Henry’s interest in and presentation of the
English roadways emphasize the island’s continuity with the mainland’s Carolingian past. This can also be seen in his
language of civilization, domination, and imperialism, but it is especially clear within the context of physical landscape
and urbanization. Just as Charlemagne commissioned the via regia connecting western Europe to the lands of the East, so
too had earlier English kings built mighty highways to traverse the island and unite its people. Roads represented the
“unifying strength, order, and stability” of an imperial civilization, and Henry’s portrayal of them is reminiscent of
contemporary language of translatio imperii.
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Geoffrey’s influence was not limited to the Latin historical tradition. Around 1155, the
Norman poet Wace, working under the patronage of King Henry II, translated Geoffrey’s Latin
history into Anglo-Norman French. In doing so, he adapted and expanded his source material to
create a verse poem which would serve as the first vernacular history of the British people. The
poem’s titular character, Brutus, and the story of his exile, of the Trojan origins of the British, and of
his founding of “a second Troy” on the site of contemporary London occupies over 1200 lines of
the text, amounting to ten percent of the total work.79 While not as popular as Geoffrey’s history,
Wace’s Roman de Brut exists in an impressive 30 manuscripts, testifying to the popularity that the
vernacular communal history must have enjoyed. Wace went on to compose a verse chronicle of the
history of the Normans, also sponsored by Henry II, but he abandoned the task when Henry shifted
his patronage to another poet.80 It is still worth noting that in this second vernacular history, the
Roman de Rou, Wace also attributed a Trojan origin to the Danes, the primogenitors of the
Normans.81 It is likely that, in doing so, Wace was working to demonstrate that the English and the
Normans shared a common ancestor, a common lineage, and, as such, deserved to be treated as one
people and ruled by one king.82 In effect, Wace was celebrating the common heritage of two cultures
who, after a historic separation, had been rejoined in 1066. And Wace was not the only poet
adapting Geoffrey for a vernacular audience. Layamon, an English priest writing in Worcestershire
in the final decade of the twelfth century, adopted and expanded both Geoffrey and Wace in order
to create a poem about the island’s early history. His Brut (Layamon’s rendering of “Brutus”)

Wace, Roman de Brut, ed. Judith Weiss (Exeter: University of Exeter Press, 2002).
For more on Wace’s relationship with Henry II and the politics of vernacular historiography, see Urbanski, Writing
History for the King, 83-147.
81 Wace, Roman de Rou, trans. Glyn S. Burgess (Woodbridge: Boydell Press, 2004), 224.
82 See Eley, “The Myth of Trojan Descent.” Given Henry’s famous appetite for French lands, it is not out of the realm
of possibility that the king might have held out hope for the composition of a third chronicle at a later date charting the
Trojan origins of the Franks, thereby uniting all of the Anglo-Frankish realm under a single Angevin emperor.
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dedicates over 1,000 lines to the Trojan origins of the British, culminating with the founding of
London as “New Troy.”83 Layamon wrote in vernacular English, almost entirely free of AngloNorman French loan words, and likely intended for his work to be consumed by a native English
audience, thereby testifying to Troy’s appeal across linguistic or political lines.
While Geoffrey, Henry, Wace, and Layamon incorporated Troy into their origin stories for
various ethnic and political communities, others recognized the value of Troy in and of itself. This is
the case with the anonymous Norman poet of the Roman d’Enéas, a French adaptation of the Aeneid
composed for Henry II sometime between 1155 and 1160.84 The poem focuses its attention on
Enéas’ love interests, but it still conjures grand political themes, including the movement of imperial
authority from East to West.85 This point is driven home by the text’s regular pairing in the extant
manuscripts with Wace’s Roman de Brut, a decidedly less chivalric text whose primary argument is the
legitimacy which Troy imparts on its heirs. Another court poet in the retinue of Henry II, Benoît de
Sainte-Maure, wrote the Roman de Troie, a verse adaptation and expansion of pseudo-Dares and Dictys in vernacular French. It exists in an impressive 58 manuscripts, again suggesting that the
matter of Troy resonated with contemporary audiences.86
The composition of the Roman de Brut, the Roman de Rou, Layamon’s Brut, the Roman d’Enéas,
and the Roman de Troie in the vernacular and in poetic form suggests that Henry and his successors

Layamon, Brut, ed. W.R.J. Barron and S.C. Weinberg (New York: Longman Publishing, 1995).
Le roman d’Enéas. ed. J.J. Salverda de Grave, 2 vols. (Paris: Éditions Champion, 1964). English translation in Eneas: A
Twelfth-Century French Romance, trans. John A. Yunck (New York: Columbia University Press, 1974).
85 For more on this text and its relationship to translatio, see Zrinka Stahuljak, Bloodless Genealogies of the French Middles Ages:
Translatio, Kinship, and Metaphor (Gainesville: University of Florida Press, 2005), 16-49.
86 Benoît de Sainte-Maure, Roman de Troie, ed. Léopold Constans, 6 vols. (Paris: Firmin-Didot, 1904-1912). English
translation in The Roman de Troie, trans. Glyn S. Burgess and Douglas Kelly (Cambridge: D.S. Brewer, 2017). For some
modern treatments of Benoît’s masterwork, see Eley, “The Myth of Trojan Descent”; Paul Rockwell, “Remembering
Troie: The Implications of Ymages in the Roman de Troie and the Prose Lancelot” Arthuriana 7.3 (1997): 20-35; and Matilda
Tomaryn Bruckner, “Remembering the Trojan War: Violence Past, Present, and Future in Benoît de Sainte-Maure’s
Roman de Troie” Speculum 90.2 (2015): 366-390.
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did not intend for them to function as legalistic claims to a disputed inheritance or as official courtly
histories. Rather, they likely served as part of a creative campaign to establish a common identity
among a broad swath of diverse peoples and communities of uncertain loyalties. They were almost
certainly intended to be performed, read aloud, and disseminated among the public (whether that
public was limited to a handful of Angevin lords or included the broader listening public is up for
debate) in order to form a network of textual communities, thereby creating and reinforcing a
common Angevin imperial identity.87 In this, Patterson, Ingledew, and their successors are justified
in seeing a political attempt at self-legitimization. What is interesting is that the Angevin court and its
poets almost unanimously settled on the language of Troy as the most effective means by which they
might attain their political goals. This would seem to suggest that the matter of Troy was already a
shorthand for talking about empire and identity, and that these courtly lords and poets chose not to
weave origin stories anew out of whole cloth, but rather to stitch together pre-existing pieces of
narrative fabric. In short, the vernacular poems of Troy, Britain, and Normandy suggest a level of
familiarity on the part of the listening public with the Trojan saga and testify to a worldview in
which the matter of Troy was fundamental to historical thought processes as well as to discussions
of empire and identity.
Troy was not simply of use for royals and nobles but was also connected to contemporary
issues troubling the inhabitants of the Angevin empire, including the issue of crusading. One sees
this focus in the work of Joseph of Exeter, the nephew of Archbishop Baldwin of Canterbury, who
spent much of the 1180s adapting pseudo-Dares into verse. In addition to his De excidio Troiae,
Joseph also composed an epic poem about the First Crusaders’ siege of Antioch, and he was

See Eley, “The Myth of Trojan Descent” and Urbanski, Writing History for the King. On the notion of textual
communities, see Brian Stock, The Implications of Literacy: Written Language and Models of Interpretation in the Eleventh and
Twelfth Centuries (Princeton: Princeton University Press, 1983).
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commissioned to render a prose account of the history of the Third Crusade (which he had
previously helped to preach and in which he also participated).88 That suggests a connection between
the two, a connection already noted in the work of Richard de Templo. Richard, of course, directly
linked the hostility of the Greeks towards the Latin crusaders on the Third Crusade with the
“ancient and inexorable hatred” which the Greeks bore the West as a result of the process of
translatio imperii that followed the Trojan War. Richard was also quick to point out that the Greeks
deserved to lose their capital (and, presumably, their empire) to the avenging crusaders.
Walter Map made the link between the Trojan past and the Greek present even more
explicit. Walter, an English cleric in the service of Henry II, spent the 1180s compiling a memoir of
courtly gossip. Noting the presence of Latin refugees, mercenaries, and disreputable traders within
the walls of Constantinople, Walter states that the Greeks persecuted their resident Franks “with
extreme hatred. For to such extent was their strength drained away by the Trojan war that since
Ajax…there is nothing in any Greek to be proud of, nothing excellent: so weak are they that even
the dregs of nations and the most abject of people are objects of envy to them.” The envious
Greeks recognized that, in the grand scheme of history, even their most honored knights were lower
than the most wretched Frank, and so “the envy of the Greeks burned against them as if they were
Trojans reborn.” Walter does not mince words. He wants his readers to know that he is condemning
the Greeks as a whole. Even their most valiant and respected nobles and soldiers have “degenerated
in knightly practice since the destruction of the army of Troy, and nothing of soldierly honor has
appeared among them since the days of Achilles, Ajax, and the son of Tydeus.”89 Thus Walter makes
Joseph of Exeter, De excidio Troiae, in Joseph Iscanus: Werke und Briefe, ed. L. Gompf (Leiden: 1970). English translation
in Joseph of Exeter: Iliad (Josephus Icanus: Daretis Phyrgii Ilias), trans. A.G. Rigg (Toronto: University of Toronto Center for
Medieval Studies, 2005).
89 Walter Map, De nugis curialium, ed. and trans. M.R. James (Oxford: Clarendon Press, 1983), 179: “Erant autem in
Constantinopoli manentes per Manuelis attractum quos Francos apellabant, ex omni fere nacione advene, quos Greci
persequebantur odio pessimo per invidiam adeo enim exhausta est vis eorum a bello Troiano, ut post Aicacem, cuius
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it clear that the Greco-Frankish rivalry of the twelfth century had its origins in the mythic past, that
the Franks were not to blame for this rivalry, that the Greeks harbored nothing but disdain for the
Latin West, that all that was once respectable about Greek history and culture had abandoned them
and made its way to the western heirs of Troy, and that any conflict that might arise between the
two cultures would be short and predictable, as the best among the Greeks were no match for the
lowest among the Franks.
Between 1130 and 1190 the lords and royals of the Anglo-Norman and Angevin realms
commissioned at least ten different works that dealt, in whole or in part, with the matter of Troy.
Five of these works asserted the Trojan origins of either the British, the Normans, or the Franks
within a broader historical framework, likely as part of a strategy of imperial legitimization. Three
were explicitly concerned with the matter of Troy and the Trojan War. Two explicitly linked the
matter of Troy with contemporary Greco-Latin hostility, one explicitly within the context of
crusading. And a full half were written in some form of vernacular verse, presumably to reach a
larger audience with whom the works’ composers expected their compositions to resonate. It
therefore seems clear that, regardless of the political motivations behind the sponsorship and
composition of these various works, Angevin audiences understood there to be a connection
between ancient Troy and their own present.
The German imperial house of the Staufer utilized Troy even more pointedly than did the
Angevins. Where the Angevins were interested in building themselves up, the Staufer were already

virtutis dolus iniuste prevalvit, nichil habeant in aliquo Grecorum iactabile vel eminens, et eciam adeo ut facta sit eis
invidiosa omnium scoria populorum, et omnis abieccio plebis. Scimus enim quod illuc applicuerunt proscriptorum et
dampnatorum fugitue phalanges, et quos a propriis profugos egit sedibus innata malignitas tantam inter Grecos adepti
sunt auctoritatem ut liuor eorum in ipsos tanquam in redivivus exardeat Troianos. Non invideo titulus virgini sanctissime
quam Dominus a cunis usue ad diem obitus signis et miraculis est prosecutus; nichil detraho quos elegit Dominus; de
militibus michi sermo est, quoniam id genus in illo deflorvit exercicio post exicium Troiani exercitus, nec est in illis
inventum ad miliciam ecus post Achillem, Aiacem et Titidem.”
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more than aware of the imperial heights to which they had risen, and they looked, not to their own
future, but to the end of all things. In Germany imperium was not a desideratum – it was a reality, a
responsibility, and a right deserving of recognition. For the Staufer, Troy functioned as
incontrovertible proof of their own imperium, a Latin Christian imperium that carried with it the
burden of history, both past and future, secular and sacred. Any who challenged that imperium
challenged divine providence and threatened the progression of sacred time. That this was the case
was due to the energy and self-possession that the first Staufer emperor, Frederick I Barbarossa,
brought to his position.90 Frederick inherited a mature imperial eschatology, and he staffed his court
with artists and intellectuals who harnessed the power of that ideology and the legitimacy of the
Trojan past to assert Frederick’s imperial prerogative on the world stage with a confidence that had
been decidedly lacking in recent generations.91
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collected in Friedrich Barbarossa. Handlungsspielräume und Wirkungsweisen des staufischen Kaisers, ed. Alfred Haverkamp
(Sigmaringen: Jan Thorbecke Verlag, 1992), esp. Friedrich Hausmann, “Gottfried von Viterbo. Kapellan und Notar,
Magister, Geschichtsschreiber und Dichter,” 603-621; Peter Ganz, “Friedrich Barbarossa – Hof und Kulture,” 623-650;
and Peter Johaner, “Kultur und Bildung im Umkreis Friedrich Barbarossas,” 651-677. For more on the understanding of
history and empire in Frederick’s court, see T. Szabó, Herrscherbild und Reichsgedanke: Eine Studie zur höfischen
Geschichtsscrheibung unter Friedrich Barbarossa (Freiburg im Breisgau: 1971).
91 There is some debate as to the extent to which particular texts can be said to have been commissioned or particular
artists patronized by the Staufer court, but at present it seems clear that patronage in German courts occurred at the
imperial level (as opposed to the local levels as in the Capetian and Angevin realms), that the Staufer emperors were
intimately familiar with the intellectual trends that were dominating their courts, and that even those works that cannot
be definitively proven to be the products of imperial patronage nevertheless circulated within the court’s orbit, thereby
ensuring that their ideas would be disseminated and discussed. For more on this scholarly debate, see William Jackson,
“Knighthood and the Hohenstaufen Imperial Court under Frederick Barbarossa (1152-1190),” in The Ideals and Practice of
Medieval Knighthood III: Papers from the Fourth Strawberry Hill Conference, eds. Christopher Harper-Bill and Ruth Harvey
(Woodbridge: Boydell Press, 1990): 101-120; V. Huth, Staufische ‘Reichshistoriographie’ und scholastische Intellektualität: Das
elsässische Augustinerchrherrenstift Marbach im Spannungsfeldvon regionaler Überlieferung und universalem Horizont (Ostfildern: 2004),
9; and Kai Hering, “Godfrey of Viterbo: Historical Writing and Imperial Legitimacy at the Early Hohenstaufen Court”
in in Godfrey of Viterbo and His Readers: Imperial Tradition and Universal History in Late Medieval Europe, ed. Thomas Foerster
(New York: Routledge, 2015): 47-66
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In the years prior to Barbarossa’s coronation as emperor in 1155, his uncle Otto, the bishop
of Freising, composed a universal chronicle inspired by Augustine’s historical model of the soul’s
progress from Babylon to Jerusalem. Otto’s massive Historia de duabus civitatibus followed Augustinian
precepts in more than just its title, dividing all of earthly history into three units, four empires, and
seven ages, and adopting as a narrative structure the diminishing imperium of the final empire of
Rome as foretold by the prophet Daniel.92 Otto had participated in the Second Crusade alongside his
half-brother, King Conrad III, and his nephew, Frederick I, so he had seen first-hand the imperial
rivalries between Germans and Greeks. Upon completing his work, he dedicated it to the soon-tobe-crowned Barbarossa. His nephew would find much of interest within its pages, including an
assertion of translatio imperii as a fundamental organizing principle undergirding the structure of
history, multiple references to the Trojan origins of the Franks, and an insistence on the imperial
prerogatives of the German court at the expense of their Greek rivals.93
That being said, the Historia is a famously pessimistic work, one whose central conceit is the
diminishment of authority, the omnipresence of injustice, and the general degradation of a world
grown old and wracked with sin.94 While the work is organized in part around a traditional
understanding of translatio imperii and the progression of history according to divine providence,
Otto seems to hold out no hope for political salvation or even a temporal reprieve, let alone secular
Otto of Freising, Historia de duabus civitatibus, in Chronik oder Die Geschichte der zwei Staaten, trans. Adolf Schmidt, in
Ausgewälte Quellen zur deutschen Geschichte des Mittelalters, Freiherr-vom Stein Gedächtnisausgabe 16, ed. Walther Lammers
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1960). English translation in The Two Cities: A Chronicle of Universal
History to the Year 1146 A.D., by Otto, Bishop of Freising, trans. Charles Christopher Mierow (New York: Columbia
University Press, 2002). On the degradation of Roman imperium via the perennial transferals of its seats of power, see
IV.31.
93 Otto returns to the theme of translatio imperii regularly throughout his expansive text. See, for example, his Dedication,
Prologue, II.1, II.12-13, IV.5, and IV.31, among others. For the Trojan origins of the Franks, see I.25 and IV.32. For the
transfer of imperium away from the Greeks and to the Franks, see the Prologue to Book V, V.31, the Prologue to Book
VI, and VI.22.
94 The following lines from the Prologue are representative of Otto’s tone throughout: “Ostenditur igitur in ipso capite
mundi mundi miseria, ipsiusque occasus toti corpori minatur interitum… Et notandum, quod omnis humana potential
seu scientia ab oriente cepit et in occidente terminator, ut per hoc rerum volubilitatis ac defectus ostendatur.”
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rejuvenation. Otto, who had lived through a papal-imperial schism and an extended civil war and
had witnessed the slow erosion of the crusader kingdoms, the gathering strength of the enemies of
the faith, and the collapse of an imperially led crusade, had little cause to cast his faith upon the
imperial structure, divinely ordained though it may be. When he speaks of an imminent collapse of
irresponsible imperium and the immediate advent of Antichrist, his words convey a resignation
bordering on apathy.95 Otto’s eschaton in the Historia is not a triumphal one, but rather one whose
time has been too long in coming.
That, at least, is the tone of the work as a whole. As Otto himself admits in the dedication,
which he wrote after completing the Historia proper, he composed this text “in bitterness of spirit,
led thereto by the turbulence” which had marked the fortune of the imperial project throughout his
entire adult life. That turbulence, however, had ended with Frederick’s ascension to the throne.
Frederick had “changed the night of mist and rain into the delightful splendor of morning calm.”96
Otto presents Frederick as “The Peace Maker,” as a savior, defender, and champion of the entire
Christian world, and as the bearer and insurer of God’s divine authority on earth.97 Given Otto’s
presentation of the emperor Frederick in this, the opening pages of an explicitly apocalyptic
chronicle organized around Augustinian eschatological principles and Danielic conceptions of
translatio imperii, it is not unreasonable to posit that Otto’s imperial eschatology had turned a corner
in the decade separating the beginning of the Historia’s composition from its completion. By the

Ibid., 2.13: “Nos enim circa finem eius positi id, quod de ipso predictum est, experimur futurumque in proximo quod
restat timendo expectamus”; Prologue to Book 5: “Nos vero non solum credere, sed et videre quae premissa sunt
possumus, dum mundum, quem pro mutatione sui contempnendum predixerunt, nos iam deficientem et tanquam ultimi
senii extremem spiritum trahentem cernimus”; 7.9: “Haec sunt iuxta Paulum tempora novissima.”
96 Ibid., Dedication: “Unde nobilitatis vestra cognoscat nos hanc historiam nubilosi temporis, quod ante vos fuit,
turbulentia inductos ex amaritudine animi scripsisse ac ob hoc non tam rerum gestarum seriem quam earundem
miseriam in modum tragediae texuisse et sic unamquamue librorum distinctionem usque ad septimum et octavum, per
quos animarum quies resurrectionisque duplex stola significator, in miseria terminasse.”
97 Marek Thue Kretschmer, “‘Drinking of the Golden Cup of Babylon’: Biblical Typology and Imagery in the Chronicle of
Otto of Freising” Viator 47.1 (2015): 67-84, esp. 70.
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time that he composed this dedication, Otto seems to have abandoned his Augustinian formulation
of a world grown old, presided over by a decrepit imperial pretender, and instead to have envisioned
a scenario in which the end of the world might be achieved by a vital and energetic Last World
Emperor, the nameless imperial figure of prophetic tradition who would unite East and West under
a single, peaceful rule committed to establishing justice and order throughout the world.
This shift in Otto’s eschatological mentality is attested within his second major work, the
Gesta Frederici imperatoris, a work commissioned by the emperor himself following his receipt of a
copy of the Historia.98 Given the fact that the Historia was written by Frederick’s uncle, dedicated to
Frederick, physically sent to Frederick, and that, upon receiving it, Frederick commissioned more
work from its author, we can safely assume that Frederick had at least a passing familiarity with the
contents and themes present in the Historia. It would not be unreasonable, under the given
circumstances, to read Frederick’s further patronage of Otto as indicative of the emperor’s approval
for his uncle’s vision of imperial eschatology.
At any rate, Otto and his continuator, Rahewin, used this new commission to project a
positive image of imperial leadership under Barbarossa. Far from passively presiding over an empire
on the verge of apocalyptic collapse, in the Gesta’s presentation Frederick inaugurates a golden age
of imperial triumph. He appears as a Last World Emperor who is equal to the tasks and the times he
is destined to face. Much as in the dedication to the Historia, Frederick is praised for his peacemaking abilities, but his talents are not reserved for the political turmoil of the German territories.99
Otto notes that God has endowed Frederick with abilities “for the general advantage of the whole
Otto of Freising and Rahewin, Gesta Frederici imperatoris, in Die Taten Friedrichs oder richtiger Cronica, trans. Adolf Schmidt,
in Ausgewälte Quellen zur deutschen Geschichte des Mittelalters, Freiherr-vom Stein Gedächtnisausgabe 17, ed. Franz-Josef Schmale
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1966). English translation in The Deeds of Frederick Barbarossa, trans.
Charles Christopher Mierow (New York: Columbia University Press, 2004).
99 Sverre Bagge, “German Historiography and the Twelfth-Century Renaissance,” in Representations of Power in Medieval
Germany, 800-1500, ed. Björn Weiler and Simon MacLean (Turnhout: Brepols, 2006): 165-188.
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world.”100 While this may sound like mere puffery, the belief that the Last Roman Emperor would
preside over a Christian imperium which encompassed the limits of the known world was an essential
component of imperial eschatology, and there is every reason to believe that Otto meant it as such
(and that Frederick took it as such). Otto goes on to remind the emperor that “the story of all
realms or peoples returns to the condition of the Roman Empire as to its source.”101 For this
reason, Otto prayed that Frederick, who, as emperor of Rome was, in truth, emperor of all said
realms and peoples, might enjoy a reign whose “good beginning may be granted an even better
ending.”102 Again, while this phrase might seem innocuous flattery, Otto’s interest in imperial
eschatology suggests that he is likely viewing his nephew’s reign in the light of apocalyptic
expectation.
There is certainly reason to believe that Barbarossa embraced some vision of imperial
eschatology. For one thing, eschatology suffused the intellectual atmosphere of the twelfth century,
and some of its most notable theorists hailed from imperial lands.103 Moreover, recent scholarship

Otto of Freising and Rahewin, Gesta Frederici imperatoris, Prologue: “Sic etiam temperans in prosperis, fortis in adversis,
iustus in iudiciis, prudens et acutus in causis esse cognosceris, ut non solum ex convictu hec tecum coalvisse, sed
tamquam divinitus inspirata et a Deo tibi ob universale totius orbis emolumentum concessa videantur.”
101 Ibid.: “Si qua vero ex aliis regnis ecclesiastice secularisve persone gesta incidentur interserta fuerint, ab huius negotii
materia aliena non putabuntur, dum omnium regnorum vel gentium ad Romane rei publice statum tamquam ad fontem
recurrat narratio.”
102 Ibid: “Hanc ergo tue nobilitati offero historiam, ab omnium bonorum datore Deo postulans et petens, ut tuo bono
principio melior finis apponatur.”
103 For a useful summation of imperial eschatology within the German intellectual tradition during Barbarossa’s reign,
see Peter Munz, Frederick Barbarossa: A Study in Medieval Politics (Ithaca: Cornell University Press, 1969), 370-385. The
twelfth-century explosion of historical writing and its concomitant innovations has been the subject of much scholarly
study. Some of the most relevant contributions include: M.-D. Chenu, “Theology and the New Awareness of History,”
in Nature, Man, and Society in the Twelfth Century: Essays on New Theological Perspectives in the Latin West (Buffalo: University of
Toronto Press, 1997): 162-201; Peter Classen, “Res Gestae, Universal History, Apocalypse: Visions of Past and Future,” in
Renaissance and Renewal in the Twelfth Century, ed. Robert L. Benson, Giles Constable, and Carol D. Lanham (Cambridge:
Harvard University Press, 1982): 387-417; Robert E. Lerner, “Refreshment of the Saints: The Time after Antichrist as a
Station for Earthly Progress in Medieval Thought,” Traditio 32 (1976): 97-144; idem, “The Medieval Return of the
Thousand-Year Sabbath,” in The Apocalypse in the Middle Ages, ed. Richard K. Emmerson and Bernard McGinn (Ithaca:
Cornell University Press, 1992): 51-71; Bernard McGinn, “Introduction: Joachim of Fiore in the History of Western
Culture,” in A Companion to Joachim of Fiore, ed. Matthias Riedl (Leiden: Brill, 2018): 1-19; Karl F. Morrison, “The
Exercise of Thoughtful Minds: The Apocalypse in Some German Historical Writings,” in The Apocalypse in the Middle
Ages, ed. Richard K. Emmerson and Bernard McGinn (Ithaca: Cornell University Press, 1992): 352-373; Marjorie
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has highlighted the extent to which imperial figures, including Frederick, his immediate
predecessors, and his heirs, were not only familiar with but interested in new formulations of
imperial eschatology.104 Frederick was an active supporter of the Praemonstratensians, a new
monastic ordo whose leading figures embraced an eschatology which saw in the twelfth-century
spiritual crisis evidence that the final age of the church was at hand.105 He was on close terms with
the Praemonstratensian Abbot Wibald of Stavelot, a student of the famed biblical commentator and
theoretician of history Rupert of Deutz.106 And Frederick’s own godfather, the Praemonstratensian
Otto of Capenberg, commissioned a bust of the emperor in 1160 that was embellished with designs
carrying significant eschatological overtones. The bust was dedicated to “the seer of the
Apocalypse,” was set upon an octagonal base commonly used to evoke the image of New Jerusalem,
and contained a miniature engraving depicting Frederick’s triumph over the dragon of Revelation.107
Given the spiritual importance of the role of godfather, there is every reason to believe that
Frederick was familiar with imperial eschatology from a young age, and it is not unreasonable to

Reeves, “The Originality and Influence of Joachim of Fiore” Traditio 36 (1980): 269-316; Rubenstein, Nebuchadnezzar’s
Dream; R.W. Southern, “Aspects of the European Tradition of Historical Writing 1: The Classical Tradition from
Einhard to Geoffrey of Monmouth” Transactions of the Royal Historical Society 20 (1970): 173-196; idem, “Aspects of the
European Tradition of Historical Writing 2: Hugh of St. Victor and the Idea of Historical Development” Transactions of
the Royal Historical Society 21 (1971): 159-179; idem, “Aspects of the European Tradition of Historical Writing 3: History
as Prophecy” Transactions of the Royal Historical Society 22 (1972): 159-180; idem, “Aspects of the European Tradition of
Historical Writing 4: The Sense of the Past” Transactions of the Royal Historical Society 23 (1973): 243-263; Brett Edward
Whalen, “Christendom Divided and Restored: The Latin and Greek Churches in the Historical Imagination of the
Middle Ages (868-1274)” (PhD diss., Stanford University, 2005) 111-141; idem, Dominion of God, 72-99.
104 See, among others, V. Huth, Staufische ‘Reichshistoriographie’ und scholastische Intellektualität: Das elsässische
Augustinerchrherrenstift Marbach im Spannungsfeldvon regionaler Überlieferung und universalem Horizont (Ostfildern: 2004), 9; and
Kai Hering, “Godfrey of Viterbo: Historical Writing and Imperial Legitimacy at the Early Hohenstaufen Court” in in
Godfrey of Viterbo and His Readers: Imperial Tradition and Universal History in Late Medieval Europe, ed. Thomas Foerster (New
York: Routledge, 2015), 57.
105 Guntram G. Bischoff, “Early Premonstratensian Eschatology: The Apocalyptic Myth,” in The Spirituality of Western
Christendom, ed. E. Rozanne Elder (Kalamazoo: Cistercian Publications, 1976): 41-71. For more on Frederick’s ties to the
Order, see John B. Freed, Frederick Barbarossa: The Prince and the Myth (New Haven: Yale University Press, 2016), 15-21.
106 John H. Van Engen, Rupert of Deutz (Berkeley: University of California Press, 1981).
107 The essential treatment of this fascinating piece remains Herbert Grundmann, Der Cappenberger Barbarossakopf und die
Anfänge des Stiftes Cappenberg (Cologne: Böhlau Verlag, 1959), although see also Caroline Horch, “Nach dem Bild des
Kaisers”: Funktionen und Bedeutungen des Cappenberger Barbarossakopfes (Cologne: Böhlau Verlag, 2013).
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suggest that, by the time of his imperial coronation, he had come to harbor a strong intuition that he
had a personal role to play in the culmination of sacred time.
Frederick’s coronation mass in 1152 took as its theme Israel’s return to Jerusalem from
Babylon, an idea with ties to Augustinian formulations of history and the apocalypse and a message
which implied movement from the saeculum to the sacer, from the temporal to the eternal.108 From the
outset then Barbarossa saw fit to demonstrate that his would be a reign which advanced the cause of
sacred time. And as early as 1153 he connected his reign with the assertion of the imperial
prerogatives on a global level by insisting that the Treaty of Constance include language which
denied Greek imperium.109 Frankish claims to imperium also shaped his actions towards Ravenna.
Ravenna had long served as a site of conflict between Greek, German, and papal factions,
characterized by a complex network of allegiances crisscrossing both the Alps and the Adriatic. In
1155, Frederick appointed the Praemonstratensian Abbot Anselm of Havelberg to serve as the
archbishop and exarch of this storied city.110 Anselm, it will be remembered, was a Latin Christian
exegete who composed a treatise linking Greco-Latin difference to the imminent eschaton.111 While
modern historians have tended to understand Anselm as an open-minded diplomat with quasiecumenical tendencies, he was in reality a staunch defender of Latin and papal prerogative who
interpreted contemporary events through an apocalyptic lens.112 Frederick’s elevation of such a

Freed, Frederick Barbarossa, 61.
Ibid., 117.
110 For more on the person, character, and works of Anselm of Havelberg, see Jay T. Lees, Anselm of Havelberg: Deeds into
Words in the Twelfth Century (Leiden: Brill, 1998).
111 Anselm of Havelberg, Dialogi, PL 188, 1139-1248; an edition and translation of the first book is available in Dialogues,
Livre I: Renouveau dans l’Eglise, ed. and trans. Gaston Salet, in Sources Chretiennes 118, Serie des texts monastiques d’occident 18
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Greeks, trans. Ambrose Christe, O.Praem, and Carol Neel (Collegeville: Liturgical Press, 2010).
112 Lawrence F. Barmann, “Reform Ideology in the Dialogi of Anselm of Havelberg” Church History 30.4 (1961): 379-395.
For examples of the former approach, see Norman Russell, “Anselm of Havelberg and the Union of the Churches, I:
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person to the archbishopric of Ravenna, then, as well as his revival of the Greek title of exarch for
the position, should be read as an attempt by the German emperor to reassert his own authority in
one of the traditional capitals of the Greek world over and against that of his Greek rival.113
Further evidence of imperial concerns with eschatology can be found in the anonymous
Ludus de Antichristo, a liturgical drama dating to ca. 1160. While the Ludus bears all the hallmarks of
imperial sponsorship, it appears to be the work of a pro-imperial monastic with no ties to the
Staufer court.114 The entire work is suffused with an imperial eschatology that viewed the expansion
of Christian empire as a fundamental precursor to the fulfillment of sacred time. The author asserts
at the outset that the entire world as “rightly a Roman fief,” and that the emperor must “win back”
those territories that earlier, lesser emperors had lost.115 All other kings must pay tribute to the
German emperor, serve him in arms, pay him homage, and swear him fealty. The Frankish king
refuses, claiming descent from Charlemagne as well, and must be brought to submission, but the
Greek king recognizes the emperor’s authority, as does the King of Jerusalem. The latter’s
submission to the emperor marks him as the sole defender of the Holy Land whose responsibility it
is to push back any attack.116 Once the entire world acknowledges his imperium, he is free to abdicate
his position and inaugurate the advent of Antichrist. Upon the Antichrist’s arrival, the Greek king
immediately submits to him, thereby demonstrating both the heresy and the infidelity of the eastern
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Christians.117 The entire work radiates imperial eschatology: assertions of Roman imperium from a
German emperor, internecine bickering over the legacy of Charlemagne, the necessity of Christian
expansionism, a concern for the Holy Land, a belief in the imminent eschaton ushered in by the Last
World Emperor, and unbridled disdain for Greek imperial pretensions.
Frederick’s actions during the 1160s and 1170s would seem to confirm his constituencies’
conflation of him with the legendary Last World Emperor, a role which, by necessity, placed him in
conflict with the Greek imperial claimants to the East. In 1162 his chancellor, Rainald of Dassell,
commissioned the creation of an epic poem detailing the emperor’s wars in Lombardy. In it, the
Milanese envoys to Frederick proclaim “O pious king, the Heavens honor you / and want your
reign to spread to many cities,” while the emperor himself is made to pray “O highest One, who
governs all creation, / It pleases you to give me earthly power, / Unworthy as I am, to rule the
world,” thereby reinforcing the image of Frederick as an emperor whose reign was destined to
spread until it covered the entire globe.118 Around the same time Rainald also commissioned the
Trier stylistic exercise, a propagandistic practice intended to anticipate and respond to papal
diplomatic actions during the Alexandrine schism. In one of these forgeries, the imagined Alexander
III floats the possibility of removing the imperial title from the Staufer and returning it to the
Greeks.119 While this spurious correspondence does not reflect any real discussions held within the
papal curia, it does reflect a genuine animosity towards the Greeks over the disputed imperial title.
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/pretulit et multas voluit regnare per urbe”; ll. 880-882: “Summe sator rerum, qui condita cuncta gubernas / Cui placuit
Terrestre mihi concedere regnum / sim licet indignus per quem terrena regantur.” English translation in Barbarossa in
Italy, ed. and trans. Thomas Carson (New York: Ithaca Press, 1994) Book II, ll. 880-882.
119 Freed, Frederick Barbarossa, 214-216.
117
118

120
Thus, during the height of his influence in the 1150s, 1160s, and 1170s, Frederick I, his
court, and his affiliated intellectuals and artists aligned the figure of the Staufer ruler with imperial
eschatology and the image of the Last World Emperor through literary commissions, official actions,
public performances, and political theater. Yet, with the exception of Otto of Freising’s Historia,
none of these endeavors make explicit reference to the matter of Troy. That is because Troy
functioned as a mental framework which allowed for discussions of empire and eschatology, and
such scaffolding need not always be visible. This is perhaps most evident in the Sibylla Tiburtina, or
Tiburtine Sibyl, a collection of ex eventu prophesies written in Greek by a Christian author around
380 CE but attributed to an ancient pagan prophetess.120 The Sibylla was a popular text within the
imperial territories, perhaps in part because it contains the earliest known formulation of the Last
World Emperor tradition. The Sibyl’s prediction of this Messianic figure was to exercise
considerable influence over medieval and early modern imaginaries, with some medieval readers
going so far as to attribute a deuterocanonical status to this ostensibly pagan text.121 The Sibylla
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Tiburtina exists in over 112 Latin manuscripts, making it the equivalent of a medieval best-seller.
That number is even more formidable when considered in light of the fact that there is no evidence
of the Sibyl’s translation into Latin prior to the tenth century, and that the earliest extant Latin
manuscript dates to the mid-eleventh century.
The Sibyl’s relevance for our discussion here is twofold. Firstly, the opening lines of the
collection portray the Sibyl as a daughter of Priam, the last king of Troy, and situate the prophecies
themselves within the court of ‘the Trojan emperor,” which is likely a reference to Aeneas or one of
his descendants. Thus, already in the fourth century Christian thinkers had begun to link the matter
of Troy with the power of prophecy, the end of time, and the idea of Christian empire. Secondly,
one of the earliest extant Latin manuscripts of the Tiburtine Sibyl has a provenance in Lombardy
during the reign of Frederick I.122 The Sibyl enjoyed great popularity in German and imperial
territories for the next century and was copied on its own, alongside other texts, and as
interpolations into original creations. Nor was the Tiburtine Sibyl the only late antique compilation
of ex eventu prophesies set in the Trojan past to circulate in the Hohenstaufen courts of the twelfth
and thirteenth centuries.
The Sibilla Erithea, which purports to contain the prophecies uttered by the Babylonian Sibyl
during the reign of the Trojan king Priam, predicts the outcome of the Trojan war and the
subsequent fate of the Greek people and their role in world history, with particular attention paid to
the figure of the Last World Emperor.123 Claims to antiquity notwithstanding, the collection is likely

Proceedings from the 2013 York University Christian Apocrypha Symposium, ed. Tony Burke and Christoph Markschies (Eugene:
2015): 218–244.
122 Paul J. Alexander, “The Diffusion of Byzantine Apocalypses in the Medieval West and the Beginnings of
Joachimism,” in Prophecy and Millenarianism: Essays in Honour of Marjorie Reeves, ed. Ann Williams (Longman: 1980): 53-106,
here 56.
123 Sibilla Erithea Babilonica, in Sibilla Erithea Babilonica: Papsttum und Prophetie im 13. Jahrhundert, ed. Christian Jostmann, in
Monumenta Germaniae Historica, Schriften, 54 (Hanover: Hahnsche Buchhandlung, 2006): 496-527. Prior to Jostmann’s
edition, the essential modern treatment of the Sibyl was Oswald Holder-Egger, “Italienische Prophetieen des 13.
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Syriac in origin, dating to somewhere between the ninth and eleventh centuries. It was present in
Greek form by the early twelfth century. The earliest Latin translation dates to Hohenstaufen Italy
ca. 1195, during the rule of Frederick’s son, Henry VI.124 Within decades of its translation into Latin
it contained an extended interpolation condemning the Greeks, “predicting” the Fourth Crusade,
and anticipating the total subjugation of the Greek world to a member of the Staufer imperial
house.125 Thus, by the time of the generation that witnessed the Latin conquest of Constantinople,
there existed within certain circles a propensity to associate Christian imperium with both the pagan
past and the apocalyptic near-future. That that association required the abrogation of Greek imperium
was an assumption likely rooted both in Latin claims to Trojan ancestry and in Latin denials of
Greek Christianity. And while there is no evidence that these translations of the Sibyls Tiburtina and
Erithea were commissioned directly or indirectly by the imperial court, that in and of itself testifies to
the extent to which the Trojan past had become a lingua franca for discussions of the imperial present
and apocalyptic future in twelfth-century Latin Europe. One need not be an emperor or an imperial
client to understand the connection between these three topics, to take an interest in them, or to
utilize them for one’s own benefit.
That being said, Troy did contain explicit utility for the emperor and his court. In the 1180s
Frederick commissioned the composition of a combination universal history and mirror for princes
for his eldest son and heir, Henry VI, from his trusted secretary, Godfrey of Viterbo. The first draft,
commissioned ca. 1180 and completed in 1183, consists of an extended genealogy tracing the future

Jahrhunderts, I,” Neues Archiv der Gesellschaft für ältere deutsche Geschichtskunde zur Beförderung einer Gesammtausgabe der
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(London: Oxford University Press, 1957), 21-32.
125 For more on the Sibyl’s Latin afterlife, see Paul J. Alexander, “The Diffusion of Byzantine Apocalypses in the
Medieval West and the Beginnings of Joachimism,” in Prophecy and Millenarianism: Essays in Honour of Marjorie Reeves, ed.
Ann Williams (Longman: 1980): 53-106, esp. 71-80.
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emperor’s lineage back to Charlemagne.126 The Speculum Regum states at the outset, within its very
Incipit, that it is a “genealogy of all the kings and emperors of the Trojans, Romans, and Germans,
from the Flood to the present day.”127 Shortly thereafter Godfrey notes that the entire history of
“Roman and German kings and emperors proceeds from the one line of Trojan kings” before then
tracing Charlemagne’s descent from various Trojan, Greek, German, and Roman lineages.128 In
doing so, Godfrey demonstrates that Charlemagne and his line (and, by extension, his descendants
among the Staufer) encompassed the entirety of contemporary claims to imperium, uniting the
Trojans (and, by extension, the Franks), the Romans, the Greeks, and the Germans into a single
imperial line. He later goes on to suggest that Henry VI will possess his Trojan patrimony in the near
future and that the future emperor should attune his mind to the beginning and end of his empire.129
In 1187 Godfrey revised his Speculum Regum to make it accord with more traditional universal
histories. The end result, his Pantheon, was double the length of the original text and included
expansive interpolations from, among others, the Sibylla Tiburtina and Otto of Freising’s Historia de
duabus civitatibus.130 Included in these interpolations was an extended discussion of the person of the
Last World Emperor.131 Also present in the revisions are multiple references to the Trojan origins of

Godfrey of Viterbo, Speculum Regum, ed. G. Waitz, in Monumenta Germaniae Historica, Scriptores, 22 (Hanover: 1872), 2193. For more on Godfrey and his role in Hohenstaufen court ideology, see Anne A. Latowsky, Emperor of the World:
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Romano-German imperium and the Staufer descent from Charlemagne, who once again is presented
as uniting Trojan, Roman, Greek, Frankish, and German imperial claims within a single person.132
Godfrey thus spent almost a full decade attempting to elucidate the nature of the
relationship between Troy, Christian imperium, and imperial eschatology.133 He completed his
magnum opus in 1187, the same year that Jerusalem surrendered to Saladin and that Frederick I
took the cross for the Third Crusade.134 While on campaign, Frederick would compose the letter to
Henry in which he described the Greek king’s “offensive” and “mendacious” claim to Roman
imperium, defended his own link to imperium through Charlemagne and the latter’s conquest of the
East, and detailed plans for a joint German-Italian conquest of Constantinople so that he might
make “the whole of Romania subject” to his authority before completing his pilgrimage to the Holy
Land.135 Godfrey would have been pleased with the emperor’s grasp of imperial ideology. And as
Henry received his father’s missive and went about his task of planning a maritime assault on a
fortified capital in the Eastern Mediterranean, we might well imagine him recalling Godfrey’s
promise that he would soon enter into his Trojan inheritance.
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Situated as it was between the Angevin and Hohenstaufen territories, the Capetian realm
participated in complementary understandings of the Trojan past as its neighbors and rivals to the
East and West. The anonymous Roman d’Enéas and Benoît de Sainte-Maure’s Roman de Troie,
commissioned by the Angevin king Henry II, are now recognized as landmarks in the history and
evolution of French literature and language. Vincent de Beauvais copied extensively from Godfrey
of Viterbo’s Speculum Regum and Pantheon when creating his own Speculum Historiale. And just as
Geoffrey of Monmouth, Henry of Huntingdon, Wace, and Layamon did for the Anglo-Normans
and Angevins, and Otto of Freising, Rahewin, and Godfrey of Viterbo did for the Staufer, court
historians, intellectuals, and partisans like Rigord, Guillaume le Breton, and Andrew of Marchiennes
could and did trace the origins of the Capetians in particular and the Frankish people writ large back
through Charlemagne to ancient Troy.136
Consider the case of Cligès, an early work of Chrétien de Troyes.137 In it, the rightful heir to
Constantinople makes multiple journeys to Arthur’s court in the West to learn the arts of chivalry
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and good governance so that he might reclaim his throne from his usurping uncle. As such, it is a
story of translatio studii, of anti-Greek hostility, and, via the Arthurian connection, of Trojan
supremacy.138 The prologue makes these themes explicit:
Our books taught us Greece was extolled
both first and most prestigiously
for learning and for chivalry.
Then chivalry came next to Rome;
now all that knowledge has come home
to France, where, if God has ordained,
God grant that it may be retained.
God grant the region so enchants
the honor that has paused in France
that nevermore from France be flown
what God gave others as a loan.
For nowadays no person speaks
about the Romans or the Greeks;
no further words of them are said;
their glowing coals are quenched and dead.139
The anti-Greek sentiments here, while not unique, are nonetheless surprising given the fact that
Chrétien’s patrons were not embroiled in any imperial rivalry with the rulers of Constantinople.
Written in the same generation as the Trojan compositions of Henry II’s court poets and Frederick
I’s imperial historians, Chrétien’s references to Greece and Arthur likely conjured up the specter of
Troy, even if Troy itself is not a focal point in Chrétien’s narrative. While the Angevins and the
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Staufer utilized Troy to advance their own imperial agendas, the French kings made use of the
Trojan past to lay claim to a different kind of prestige. Because the Capetian kings could not lay
claim to Carolingian notions of imperium in any meaningful way, having famously deposed the last
Carolingian king of western Francia in a very public manner, their diplomatic and intellectual
posturing emphasized the idea of translatio studii rather than translatio imperii.140 Hence Chrétien’s
focus on the transfer of chivalric and courtly culture from East to West.
In the final decades of the twelfth-century, two other texts originating in the Capetian
heartlands approached the matter of Troy in two such vastly different ways that they might justly be
said to embody the tension that Lee Patterson and Francis Ingledew noted as characteristic of the
Matter of Troy writ large in twelfth-century literature. On the one hand, Troy represents collapse
and ruination, remembered for its fall, and thus for its failure. A pre-Christian seedbed for later
Christian empire, it serves now only as a model for what not to do, offering contemporary
Christians little else in way of lessons. On the other hand, Troy represents revival and rebirth, its
collapse laying the foundations for European imperial ambitions. And, pagan though its history may
be, the Trojan past made possible the Roman, and thus Christian, present. These two threads unite
the varied Trojan patch-cloths we have examined thus far and can be seen weaving in and out of
various Fourth Crusade sources in the coming chapters.
The first and more pessimistic approach to Troy can be found in the opening book of
Walter of Châtillon’s Alexandreis, an epic poem on the legendary life and exploits of Alexander the
Great.141 Walter, who studied in Paris before working for a time as a schoolmaster in Laon, served as
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a canon to William White-Hands, Archbishop of Reims and uncle to Philip II of France. Walter
dedicated the Alexandreis to William, and it is rumored that Walter composed the work as part of an
effort to rehabilitate himself in the eyes of his master in the aftermath of a particularly egregious
diplomatic faux pas.142 The poem’s immediate success must have been of at least some small comfort
to Walter. Completed no later than 1181, it had angered Alan of Lille, influenced Jospeh of Exeter,
and served as an epitaph for Henry II by the close of the 1180s. In the thirteenth century it would
become a standard Latin school-text, with over 200 extant manuscripts surviving to modernity. The
reach, influence, and significance of Walter’s text for twelfth- and thirteenth-century mentalities
cannot be overstated, and it is therefore worth dwelling on it and its presentation of Troy.
Book One opens with a headstrong Alexander hellbent on conquest. After receiving some
guidance from his tutor, Aristotle, Alexander is crowned at Corinth. He then lays siege to Athens
and Thebes before turning his attention to Darius, Persia, and the rest of Asia. From his camp atop
a mountain in Asia Minor he lays claim to an entire continent and bequeaths Europe to his generals.
He then travels to the ruins of Troy. It is worth noting that eleventh- and twelfth-century pilgrims to
Jerusalem sometimes had the opportunity to visit the vaunted ruins of Troy, and that contemporary
readers of Walter’s text may have understood this to be the first stop on Alexander’s own personal
pilgrimage as he travelled from West to East in the search for imperial glory.143 As we will see,
Walter gives his audience reason to interpret Alexander’s actions according to contemporary
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Christian mentalities. But to return to the stated actions of Walter’s Alexander: at the ruins of Troy
the Macedonian hero seeks out signs of the city’s former glory, reads the landscape to locate sites of
mythic importance, considers the inscriptions on the headstones of his heroes, honors the resting
place of Achilles, bemoans the fact that not even Homer would be adequate to the task of singing
his own accomplishments, and rededicates himself to the charge he has laid on his own shoulders:
the conquest and rule of the world in toto.144 He then recounts a dream he had upon the death of his
father, when the visage of an unknown man, whom the reader is meant to recognize as the Christian
God in the form of a Hebrew priest, appeared to him and promised him the world and all its people,
save the Jews.145 The book ends with Alexander’s conquest of Syria and his sparing of Jerusalem.
In true classicizing fashion, Alexander’s visit to Troy serves as a reminder of the transience
of worldly glory. The site of Paris’ judgment is densely overgrown and all but forgotten, Oenone’s
poplar can only be recognized by the most zealous of seekers, the walls of Troy are become
crumbling ruins, and Achilles’ quaint tombstone is insufficient to the glory due to one of such
renown. But that is not the only lesson to be found amidst the rubble and the ruin. Maura Lafferty
has persuasively argued that Walter portrays the landscape of Troy as being legible, and therefore
instructive, but only to those who know how to read it.146 Alexander manages to correctly read the
ruins themselves, but he fails to accurately interpret their meaning. Gazing upon them, Alexander
expresses a desire to surpass Achilles in reputation, to conquer the globe, and to be immortalized in
song for all eternity, failing to understand Achilles’s life as a cautionary tale against the dangers of
pride, hubris, and the pursuit of glory. The same is true for Alexander’s vision of the Hebrew priest.
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He reads the details of the high priest’s attire, and he attunes himself to the priest’s words, but he
fails to recognize him as the one true God.
Lafferty argues that this focus on language, translation, interpretation, and history reflects
the intellectual dilemmas facing the cultural elite of late twelfth-century Francia who were
confronted with an influx of classical texts in various languages. This confrontation with the pagan
past forced Walter and his contemporaries to grapple with tough questions about the role of pagan
literature and wisdom within an orthodox Christian tradition. What lessons could the classical past
impart which the Christian past could not, and how should Christian thinkers engage with these
texts without veering into intellectual and spiritual danger? As Alexander’s reading of the ruins of
Troy, and of his own spiritual revelation, attests, Walter seems to conclude that the non-Christian
past is useful, but only when incorporated within a Christian framework. To focus on pagan wisdom
without first locating it within the Christian tradition will lead the reader astray.147 The ruins of Troy
thus testify to “the failure of the Homeric epic ideal” on an individual and social level.148 In this,
Lafferty follows in the footsteps of Dennis Kratz, who argues that the Alexandreis “stress[es] the
inadequacy of the classical epic tradition for the depiction of Christian virtue.”149 For Walter (and for
those readers able to accurately read the Phrygian landscape), pagan Troy could offer no lessons that
the Christian tradition could not improve upon.
It is a familiar pattern—a fascination with Troy and a simultaneous ambivalence about its
historical significance. If imperium passed from the East to the West in tandem with the revelation of
the Gospel, then it stood to reason that, whatever the pagan past had to offer, its days of relevance
Ibid., 63: “Walter repeatedly forces his readers to recognize that they must choose between historiographies: a
Christian historiography, learned in the study of Scripture and its exegesis, and the secular historiographies found in
pagan works, epic and historical.”
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for a Christian empire and Christian people were over. The Franks could take pride in their descent
from Troy, but they could not learn from it, save those lessons that reinforced what the light of
Christ had already revealed. As we have seen, Walter’s text was the medieval equivalent of an instant
bestseller, inspiring Parisian masters, English clerics, and Angevin kings as early as the decade of its
completion, with copies of his work soaring into the hundreds in the subsequent decades. It
therefore stands to reason that his presentation of Troy would have exercised considerable influence
on later generations. His understanding of Troy as a ruin to be navigated and mined for
confirmation of Christian truth, but warily, lest the reader succumb to the pitfalls of a pagan epic
tradition with little to offer contemporary Latin Christians, was indeed expressed by subsequent
authors a generation later. Indeed, as we will see in a later chapter, at least one Fourth Crusade
chronicler adopted just such an approach to the legacy of Troy and its relevance for contemporary
Christian behavior.
Jean Bodel, a French poet, playwright, and pledged participant in the Fourth Crusade
working in Arras in the final quarter of the century, also wrote about the legacy of Troy, but he
adopted an approach very different from Walter’s.150 His home no doubt shaped his outlook. Arras,
a bustling commercial hub with a thriving wool industry nestled on a complex trading network
connecting multiple distinct regions, sat in the county of Artois, which belonged to the counts of
Flanders-Hainaut until 1180, at which time it passed to Philip II and entered into the Capetian
domain as the dowry for Philip’s marriage to Isabelle of Hainaut. The relative prosperity the town
enjoyed allowed for the development of a unique culture and the establishment of a confraternity of
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professional entertainers.151 It was in this context, of a busy market town with an established
mercantile class, a nascent entertainment complex, a common culture and a common space for
public discourse, and direct connections to the Capetian crown, that Jean Bodel presented Troy as
the fulcrum around which all subsequent history revolved.
In the year 1200, Jean Bodel composed an epic song, La Chanson des Saisnes, about
Charlemagne’s famous wars against the pagan Saxons and their king, Widukind. Bodel opens this
epic about the forcible expansion of Christian empire under the legendary emperor-cum-protocrusader with a brief discourse on the nature of history. “There are three matters to which all men
must turn their attention,” Bodel states at the opening to his song: that of Britain, that of France,
and that of Rome.152 In doing so, Bodel became the first person to categorize the Three Matters (or
topics, or materials) of medieval literature: the matters of Britain (pertaining to all things Arthuriana),
France (pertaining to all things Frankish or Carolingian), and Rome (pertaining to all things classical,
with a particular emphasis on the Trojan saga). These “Three Matters” would later be combined to
form a cohesive “Matter of Troy” (as all three topics have their origins in the Trojan past), but Bodel
himself does not use that term at this early date. Nevertheless, the Trojan origins of the British,
Frankish, and Roman peoples were long-established lore by this point, and, given the flurry of
Trojan literary output that we have examined in this chapter, we can safely assume that Bodel
himself and at least a sizable percentage of his audience would have been familiar with the basics of
these origin stories. Thus, Bodel opens his epic poem on the actions of a militant Christian emperor

For more on Arras and its culture, see Symes, A Common Stage; ibid., “The Confraternity of Jongleurs and the Cult of
the Virgin: Vernacular Devotion and Documentation in Medieval Arras,” in The Church and Vernacular Literature in
Medieval France, ed. Dorothea Kullman (Toronto: Pontifical Institute of Medieval Studies, 2009): 176-197; and ibid., “Out
in the Open, in Arras: Sightlines, Soundscapes, and the Shaping of a Medieval Public Sphere,” in Cities, Texts, and Social
Networks, 400-1500: Experiences and Perceptions of Medieval Urban Space, ed. Caroline Goodson, Anne E. Lester, and Carol
Symes (Burlington: Ashgate, 2010): 279-302.
152 Jean Bodel, Chanson des Saisnes, in La Chanson des Saxons, trans. Francisque Michel (Geneva: Slatkine Reprints, 1969), ll.
6-7: “Ne sont que iii matieres à nul home antandant: / De France et de Bretaigne et de Rome la grant .”
151

133
and his expansion of Christian imperium into the far reaches of the pagan wilderness with a reminder
that all of history has its origins in the Trojan past.
Bodel goes on to say that while the Matter of Britain is pleasant and diverting and while the
Matter of Rome cultivates wisdom, the Matter of France is about truth.153 The empires of the British
and the Romans (and, by extension, the Germans) might make for edifying entertainment, but a
deeper understanding of the deeds of Charlemagne and his knights and of the militant Christian
empire that they founded (and that the contemporary Franks had inherited) is the font of true
knowledge. The wise listener will prioritize the Matter of France in his heart because “every other
king depends upon he / who has been chosen by God.”154 Trojan heritage is all well and good, but it
cannot serve as a substitute for divine election. If the Franks are God’s chosen people by virtue of
God’s anointing of Charlemagne, then the rulers of the Franks must, by extension, be rightfully
considered to be God’s chosen authority figures, imperial titles notwithstanding.155
Thus, consistent with Walter’s understanding of the lessons of pagan Troy, Bodel minimizes
the importance of Troy for regnal claims. But this is perhaps reductive, as it is not Troy itself that
does not matter so much as it is the very idea of empire itself. Bodel, writing for an audience with
connections to the Capetian court, could not stress translatio imperii in the same way that Angevin or

Ibid., ll. 9-11: “Li conte de Bretaigne sont si vain et plaisant ; / Cil de Rome sont sage et de san aprenant ; / Cil de
France de voir chascun jor apparant.”
154 Ibid., ll. 12-14: “La corone de France doit estre mise avant / Qar tuit autre roi doivent estre à lui apandant / De la
crestiene qi an Deu sont creant.”
155 On the nature of Frankish and Carolingian claims to election, see the essays collected in The Uses of the Past in the
Early Middle Ages, ed. Yitzhak Hen and Matthew Innes (Cambridge: Cambridge University Press, 2000), especially Mary
Garrison, “The Franks as the New Israel? Education for an Identity from Pippin to Charlemagne” (114-161); as well as
Gerda Heydemann and Walter Pohl, “The Rhetoric of Election: I Peter 2:9 and the Franks,” in Religious Franks: Religion
and Power in the Frankish Kingdoms: Studies in Honour of Mayke de Jong, ed. Rob Means, Dorine van Espelo, Bram van den
Hoven van Genderen, Janneke Raaijmakers, Irene van Renswoude, and Carine van Rhijn (Manchester: Manchester
University Press, 2016): 13-31, who argue that while Carolingian elites did not understand the church, the Carolingian
kingdom, and the Frankish people to be synonymous, they did nevertheless strive to make them so. Also relevant are the
findings of Conor O’Brien, “Chosen Peoples and New Israels in the Early Medieval West” Speculum 95.4 (2020): 9871009, whose article serves as a useful corrective to the dominant scholarly understanding of Frankish claims to election.
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Staufer authors could for their patrons, because the Capetians’ claim to Carolingian legitimacy was
notoriously shaky, the Capetians having risen to power by superseding a direct descendant of
Charlemagne.156 Thus the Capetians were not direct heirs to Carolingian empire, but they were the
rulers of Charlemagne’s territories and the people residing in them. The legacy of Charlemagne
himself therefore matters more than does direct descent from him or possession of the imperial title
which he bore. It was as King of the Franks that he first made history, and it was that title that the
Capetians continued to hold, and that people that they continued to rule. Bodel thus privileges
Charlemagne himself over the Romano-Trojan origins the legendary emperor could boast, but that
privileging of Charlemagne does not render Troy meaningless. If Bodel does prioritize Charlemagne
and his actions over those of Arthur or the heroes of classical antiquity, he also notes the
connections between them all, and he explicitly identifies the “Three Matters” as the totality of any
and all historical events worthy of remembrance.
It is worth noting that Bodel composed this text in vernacular French, which suggests a
desire on the part of the author for his text to find an audience beyond the courts and cloisters on
the traditional Latin elite.157 From Bodel’s perspective, the reason that these ancient materials were
worth talking about, and worth talking about in the vernacular, for a wider audience, is that these
stories detail shared histories and, as a result, are essential to communal identity.158 As Matthew

John W. Baldwin, “Persona et Gesta: The Image and Deeds of the Thirteenth-Century Capetians: The Case of Philip
Augustus” Viator 19 (1988), 195-198 notes that Capetian chroniclers and propagandists strove to thread the needle
between claiming Trojan ancestry while rejecting Carolingian notions of imperium (which he could not realistically claim)
and asserting an Alexandrine, Macedonian quality (hence “Philip”). It is worth noting that the Macedonians were
canonically considered to be one of the three main branches of Priam’s exiled Trojans, alongside the Franks and the
Turks.
157 On the false dichotomy of lay and clerical audiences, and on the false assumptions of top-down cultural transmission
processes, see Symes, “The Confraternity of Jongleurs and the Cult of the Virgin.”
158 For more on the link between French language and the formation of a French (as opposed to Frankish) identity in
the thirteenth and fourteenth century, see Anne-Hélène Miller The Formation of a Francophone Identity in Fourteenth-Century
Literature (forthcoming).
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Gabriele has noted, Frankishness was an identity that was open to any and all who were willing to
incorporate the golden age of Charlemagne into their own actions in the present day.159 Far from
repeating Walter’s trepidatious approach to the Trojan past, Bodel acknowledges the common
Trojan origins of all Latin Christian identities. He simply sublimates that lineage to Carolingian
conceptions of election, thereby minimizing the significance of competing claims to dynastic or
territorial imperium. By doing so, he effectively asserts that the Trojan past is part of a broader
Carolingian, and therefore Christian, identity.
That Bodel was a poet interested in the broader dissemination of his work and ideas is
evidenced by the fact that he did not limit his compositions to the written word. He was also a
tremendously influential playwright, and his works were performed for audiences both private and
public.160 In the same year that he penned La Chanson des Saisnes he also held the first staged
performance of his Jeu de Saint Nicolas during a Christmas court in Arras.161 The Jeu de Saint Nicolas is
a miracle play set in the eastern Mediterranean, the climax of which depicts the voluntary conversion
of a Saracen king and all of his people. As such, the play has long been recognized as a popular
presentation and discussion of the efficacy and morality of crusading practices.162 Given that it was
composed in the decade following the events of the Third Crusade and performed at the same time
that various preaching tours for the Fourth Crusade were winding their way through the Capetian,
Angevin, and Staufer heartlands, it is probably safe to assume that the text represents some

Matthew Gabriele, An Empire of Memory, 22-23.
On public space and the movement of ideas in the twelfth and thirteenth centuries, see Symes, A Common Stage, 2-7,
13-16; ibid., “Out in the Open, in Arras,” 287-288; and Whalen, The Two Powers, 6-7.
161 Jean Bodel, Jeu de Saint Nicolas, ed. F.J. Warne (Oxford: Basil Blackwell, 1951).
162 For some recent treatments on the text and its crusading context, see Lynn Tarte Ramey, “Jean Bodel’s Jeu de Saint
Nicolas: A Call for Non-Violent Crusade” French Forum 27.3 (2002): 1-14; Sarah Lambert, “Playing at Crusading: Cultural
Memory and Its (Re)Creation in Jean Bodel’s Jeu de St. Nicolas” Journal of Medieval History 40.3 (2014): 361-380. It is
tempting to read Bodel’s interest in Saracen conversion as a desire for the unification of the three original Trojan tribes
(the Franks, the Macedonians, and the Turks) under the banner of Christianity, but that is perhaps to stretch the source
material too thin.
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permutation of Bodel’s thoughts on the crusading tradition, especially considering the fact that
Bodel himself was marked with the cross for the Fourth Crusade at the time of its composition and
performance.
Ultimately, then, what we have in the person of Jean Bodel is a Fourth Crusader with
connections to the courts of Flanders and France, active in a large commercial hub situated on the
site of multiple overlapping trade networks, writing poems and plays in the vernacular for a public
audience. One of his poems, which treats with the legendary figure of Charlemagne and his famous
campaigns to expand the borders of Latin Christendom, opens with the proclamation that all of
contemporary history has its roots in Troy, and that the Franks are meant to rule all other peoples.
That poem was completed less than two years before the departure of the Fourth Crusade. Another
of his texts, a miracle play set in the Eastern Mediterranean, was performed publicly at a Christmas
court that same year, presumably before a host of assembled well-to-do Arrageois and local lords
(perhaps even the Capetian king whose land this now was, or the Flemish queen whose family had
previously owned the land), at least some of whom had likely, like Bodel himself, already taken the
cross for the Fourth Crusade, or were to do so soon. While we cannot know what conversations or
discussions took place during that court while Bodel was gladhanding and making small-talk with the
assembled audience, we know at least some of his thoughts, we know that he wished for them to
find purchase among contemporary audiences, and we know that his stage was perfectly situated in
such a location as to make sure that his ideas circulated. And, given the fact that some of his wouldbe-fellow-Fourth Crusaders (Bodel contracted leprosy before he could make his pilgrimage) used the
language of Trojan origins to express Frankish solidarity in the Eastern Mediterranean in the
aftermath of the crusader conquest of Constantinople, it seems safe to assume that Bodel’s ideas
reached that wider audience he had intended.
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The anti-Greek notes of Chrétien’s Cligès, coupled with its interest in translatio imperii and
studii and its setting in the post-exile Trojan past of Arthur’s Britain, the Alexandreis’ formulation of
an explicitly Christian approach to the Trojan past, and Bodel’s militant Christian empire with its
origins in Troy are all consonant with contemporary usages of Troy previously examined in the
Angevin and Staufer territories of twelfth-century Latin Europe. To speak of Troy was not to make
any one particular argument or to have any one particular discussion. Troy was a vast topic weighted
down with tremendous import, and no two Latin Christians thought any one way about any one
thing. But Troy was an element within a number of discussions, discussions whose beginnings and
endings eventually became so intertwined with one another as to be all but inextricable by the end of
the century. Therefore, in the century, decades, and years prior to the Latin conquest of
Constantinople, to speak of Troy was to contest Greece, to debate Rome, to remember
Charlemagne, to consider Christ, to look to Jerusalem, and to anticipate that glorious moment in
which past, present, and future would be collapsed into a single Christian imperium without beginning
or end. That is the horizon of expectations that the chroniclers and combatants of the Fourth
Crusade looked to when they attempted to describe the events of 1204.
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CHAPTER THREE
“Sound the Trumpet on Zion”:
History, Prophecy, and Eschatology in the Chronicles of the Fourth Crusade
Sound the trumpet on Zion; sound the alarm on my holy mountain! Let all the inhabitants of the
land tremble, for the day of the Lord is coming, it is near.
- Joel 2:1It is December of 1204, and Alexios V Doukas, former emperor of Constantinople and
current prisoner-of-war, has seen better days. In the ten short months since his assumption of the
imperial purple, Alexios (better known to posterity as “Mourtzouphlos,” or “Old Bushy-Brows”)
has been deposed, blinded, and delivered into the hands of the very men who conquered his city and
usurped his imperial prerogative. What is more, he is forced to listen as these barbarians from the
West debate the relative merits of various styles of execution. Should the former emperor be
strangled, or set ablaze? Drowned, or dismembered? Dragged through the streets, buried alive, or
flayed until his rotten insides are exposed to the public eye? It is, after all, important that executions
not just punish malefactors but also offer lessons to the broader public. After some negotiation, his
tormenters settle upon a solution: he is to be thrown from the top of an ancient column in the
middle of the imperial city so that all might bear witness to the great heights from which he has
fallen.1
Obviously, we do not know what thoughts passed through Mourtzouphlos’ mind as his
body rushed towards the waiting ground below. If his eyes had not been gouged out, perhaps he
might have been able to appreciate the artistry, if not the irony, of the subtle yet elaborate engravings
Gunther of Pairis, Hystoria Constantinopolitana, in Hystoria Constantinopolitana: Untersuchung und Kritische Ausgabe, ed. Peter
Orth (Hildesheim and Zurich: Weidmann, 1994), 164; English translation by Alfred J. Andrea, in The Capture of
Constantinople: The “Hystoria Constantinopolitana” of Gunther of Pairis (Philadelphia: University of Pennsylvania Press, 1997);
Robert de Clari, La Conquête de Constantinople, ed. and trans. Peter Noble (Edinburgh: British Rencesvals Publications,
2005), CIX.
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carved into the ancient pillar from which he had been hurled. The Latin chroniclers of his death, for
their part, took almost as great a delight in describing the scenes engraved thereon as they did in
describing the broken body of their erstwhile enemy. According to multiple accounts, the column
which served as Mourtzouphlos’ final jumping-off-point was awash in prophetic images whose
import could only be understood fully in retrospect. While Geoffrey de Villedhardouin’s account
limits itself to noting that the pillar prophesied Mourtzouphlos’ fateful free-fall,2 three other
independent traditions all assert that the column correctly predicted not only the death of an
emperor, but the conquest of the imperial city by bearded sailors from the West.3 The Latin
chroniclers of this prophetic tradition understandably echoed these portents with satisfaction,
pointing to them as proof that the Latin conquest of Constantinople (and the concomitant transfer
of imperial authority from the Greeks to the Latins) had been ordained by God.4
Whether they detail ancient architectural portents or the contemporary ramblings of Aegean
hermits, the Latin accounts of the Fourth Crusade are awash in the language of history and
prophecy. In addition to the texts mentioned above, we may consider the earliest non-epistolary
account of the crusade. Written roughly a year after the events it describes, Gunther of Pairis’
Hystoria Constantinopolitana bookends its description of the Latin conquest of Constantinople with a
philosophical excursus on the Trojan War and the movement of empire.5 Similarly, we might

Geoffrey de Villehardouin, La Conquête de Constantinople, ed. and trans. Edmond Faral, 2 vols. (Paris: GarnierFlammarion, 1938), IX:306; English translation by Caroline Smith in Chronicles of the Crusades (New York: Penguin Books,
2008).
3 Gunther of Pairis, Hystoria Constantinopolitana, 166; Robert de Clari, La Conquête de Constantinople, XCI-XCII; Ralph of
Coggeshall, Chronicon Anglicanum, in Rerum brittanicarum medii aevi scriptores, Rolls Series 66, ed. Joseph Stevenson, 150-151;
English translation in Contemporary Sources for the Fourth Crusade, ed. and trans. Alfred J. Andrea, 277-290 (Leiden: Brill,
2000).
4 The prophetic column is also referenced in our one extant Greek source for the Fourth Crusade, but towards a
decidedly different end. See Niketas Xoniates, Historia, in Corpus fontium historiae byzantinae 11, ed. Jan-Louis van Dieten
(Berlin: 1975); English translation by Harry J. Magoulias in O City of Byzantium: Annals of Niketas Choniates (Detroit:
Wayne State University Press, 1984), 334, 353.
5 Gunther of Pairis, Hystoria Constantinopolitana, 157-163.
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consider the account written by an anonymous scribe associated with the cathedral at Halberstadt.
Writing roughly a decade after the events of 1204, this unnamed author filled his chronicle of the
crusade with references to prophecy, the progression of sacred time, and the superiority of Latin
Christianity.6 That these authors would choose to pepper their narratives of the Fourth Crusade with
such anecdotes and themes was due in large part to the intellectual milieu which they inhabited and
the horizon of expectations which they could assume on the part of their intended audiences.7
As we have seen in the previous chapters, the respective conversations pertaining to
prophecy, Christian difference, and sacred history were fast becoming intertwined over the course of
the twelfth century, as were the discussions of the Trojan past, the Frankish present, and the
imperial future. The common threads running throughout these various discussions, namely, the
matter of Greek difference and a belief in an imminent eschaton, became entangled before the walls
of Constantinople in the spring of 1204. The Latin crusaders, following those threads through to
their natural conclusions, yielded to a temptation that every previous crusading army that had found
itself before the gates of the imperial city had resisted: they attacked Constantinople itself. In the
wake of the crusaders’ conquest of the largest city in Christendom, they and their chroniclers relied
on language, imagery, and themes familiar to themselves and their audiences to express the necessity,
the righteousness, and the cosmic significance of their deeds. The result was a body of crusade
literature that was replete with the language of history, whether that language be Trojan, prophetic,
or apocalyptic.8

Gesta episcoporum Halberstadensium, in “The Anonymous Chronicler of Halberstadt’s Account of the Fourth Crusade:
Popular Religiosity in the Early Thirteenth Century,” ed. and trans. Alfred J. Andrea, Historical Reflections/Reflexions
Historiques 22.2 (1996): 447-477.
7 For more on the horizon of expectations and its theoretical applications, see Hans Robert Jauss, “Literary History as a
Challenge to Literary Theory,” trans. Elizabeth Benzinger, New Literary History 2 (1970): 7-37.
8 On the connection between prophecy, the eschaton, and crusading mentalities in the long twelfth century, see Jay
Rubenstein, Nebuchadnezzar's Dream: The Crusades, Apocalyptic Prophecy, and the End of History (New York: Oxford University
Press, 2019).
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This chapter argues that the participants in and chroniclers of the Fourth Crusade
understood the events of 1204 in eschatological terms. As such, it is indebted to the prolific work of
Donald E. Queller and Thomas F. Madden, whose meticulous research first brought the issue of
crusading spirituality to bear on Fourth Crusade studies.9 My work builds on theirs in its particulars.
While Queller and Madden strove to remind their readers of the religious impulses which informed
the actions of these thirteenth-century crusaders, their emphasis on traditional crusading was
perhaps too tightly focused.10 That this should be the case is not particularly surprising, given that a
primary aim of their research was the dismantling of the Black Legend of Venice rather than an indepth analysis of Fourth Crusading spirituality. It was enough for them to demonstrate that the
Venetian contingent of the army shared in a common crusader piety with an emphasis on penance
and the purifying elements of pilgrimage.11
In those particulars, the Queller-Madden thesis and its Modified Theory of Accidents has
been a resounding triumph, laying to rest the Black Legend of Venice and the Treason Theory of the
crusade for the foreseeable future.12 But, as Madden himself notes, Geoffrey de Villehardouin’s

See Donald E. Queller and Gerard W. Day, “Some Arguments in Defense of the Venetians on the Fourth Crusade”
American Historical Review 81.4 (1976): 717-737; Donald E. Queller and Thomas F. Madden, The Fourth Crusade: The
Conquest of Constantinople, 2nd ed. (Philadelphia: University of Pennsylvania Press, 1997); Thomas F. Madden, “Vows and
Contracts in the Fourth Crusade: The Treaty of Zara and the Attack on Constantinople in 1204” International History
Review 15.3 (1993): 441-468; idem, “Outside and Inside the Fourth Crusade,” International History Review 17.4 (1995): 72643; “Venice, the Papacy, and the Crusades before 1204,” in The Medieval Crusade, ed. Susan J. Ridyard (Woodbridge:
Boydell, 2004): 85-95; idem, “The Venetian Version of the Fourth Crusade: Memory and the Conquest of
Constantinople in Medieval Venice.” Speculum 87.2 (2012): 311-344. For a persuasive critique of the last, see Michael
Angold, “A Papal Version of the Fourth Crusade: The Mosaics of San Giovanni Evangelista at Ravenna” Speculum 94.4
(2019): 1007-1032.
10 See, for example, Queller’s statement in the first edition of his The Fourth Crusade: The Conquest of Constantinople, 12011204 (Philadelphia: University of Pennsylvania Press, 1977), xi: “I have tried to view the participants as real and whole
men, blessed with noble aspirations and cursed with ambition and greed… To ignore the tears which flowed from the eyes of
grown men at the thought of Christ’s sacrifice, to leave out the thrill which the crusaders experienced at the sight of banners and
the sound of battle-cries is to distort the history of the crusades” (emphases mine).
11 Queller and Madden, The Fourth Crusade, 4, 16. For a broader discussion of crusading piety in the twelfth century, see
William J. Purkis, Crusading Spirituality in the Holy Land and Iberia, c. 1095-c. 1187 (Woodbridge: Boydell Press, 2008).
12 Thomas F. Madden, “Introduction,” in The Fourth Crusade: Event, Aftermath, and Perceptions, ed. Thomas F. Madden
(Burlington: Ashgate, 2008), ix: “By the end of the [twentieth] century the idea of the intentional diversion of the Fourth
Crusade was almost unknown in academic scholarship (although it was alive and well in popular works).”
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Theory of Accidents can only explain so many of the events of the crusade.13 It renders intelligible
the chain of events that brought the crusaders to the walls of Constantinople in 1203, as well as the
first conquest of the city and the crusaders’ subsequent interactions with Alexios IV, all without
recourse to conspiracy theories or intricate webs of political intrigue. But it reaches its limits in the
final days and weeks of the crusade. Everything that took place prior to the death of Alexios IV can
be explained as the necessary consequences of the treaties of Venice and Zara in 1200 and 1203.
With the death of Alexios IV in 1204 and, with him, of the Latins’ hopes for restitution from their
imperial sponsor for their many services rendered to his person, the treaty of Zara was nullified and
the Latin presence before the walls of the imperial city became both unnecessary and untenable. All
of the oaths and bonds which had linked the crusaders to the Greek capital were severed, and there
was no longer any reason for the Latins to maintain an armed presence within now hostile Greek
territories. Regardless of what series of unfortunate events drew the crusaders to Constantinople,
there was no longer any reason for them to remain there.
To explain the crusaders’ subsequent actions, Madden offers a narrative which emphasizes
the cultural differences separating Latin and Greek society.14 The chivalric ethos of Geoffrey de
Villehardouin and his fellow Frankish knights necessarily caused them to recoil at the Greek citizens’
betrayal of their divinely appointed emperor. In the minds of Geoffrey and his fellow knights, the
Greek populace had, by virtue of their inconstancy and as a result of their treachery, forfeited all
right to their lands. Thus, the real impetus behind the Latin sack of Constantinople was the cultural
divide separating the courtly Latins and the mercurial (some might say “Byzantine”) Greeks. The
crusade leadership, incensed by these cultural differences and motivated by more practical

Madden, “Vows and Contracts in the Fourth Crusade,” 460-461; idem., “Outside and Inside the Fourth Crusade,”
741.
14 Madden, “Vows and Contracts in the Fourth Crusade,” 458.
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considerations in the wake of the abrogation of the Treaty of Zara, turned on the Greek populace.
The precariousness of their situation, coupled with this unbridgeable cultural chasm, led the crusade
leadership to the decision to conquer Constantinople in their own right. In order to sell this decision
to the crusading host writ large, the crusade leadership harnessed the power of the crusade and the
language of religious difference in order to present the Greek inhabitants of Constantinople as
faithless infidels.15
This reading of events reflects a particular worldview to which the Marshall of Champagne
and his fellow lords in the crusade leadership might have subscribed, although it is a somewhat onedimensional understanding of the medieval courtly tradition. Chivalric culture required adherence to
a strict moral code with an emphasis on duty, loyalty, and honor, certainly, but it also glorified
violence and justified atrocities on the basis of relative proximity to an imagined religionormativity.16 What is more, there is no reason to assume that a chivalric emphasis on honor and
duty would have resonated with the average crusader. Robert de Clari, himself a knight of little-tono station, tells us as much in his chronicle, noting that news of Mourtzouphlos’ murder of Alexios
IV drew cries of “Who cares?” from the crusader camp.17 The non-elite who made up the vast
majority of the crusading host were not so invested in Greek imperial politics as to view a palace
coup as a justification for the abandonment of their pilgrimage vows. There is certainly no indication
that they would have been so outraged by this affront to chivalric culture as to unanimously take up

Queller and Madden, The Fourth Crusade, 172-175; Madden, “Vows and Contracts in the Fourth Crusade,” 462-464.
This top-down understanding of ideology and motivation is one of the major flaws in the Queller-Madden Thesis. For
all of the authors’ good intentions and attempts to humanize the crusaders as flesh-and-blood agents reacting in real time
to complex situations with no easy answers, they are perhaps too quick to assume that the lay and clerical elite would not
share a common culture with the larger crusading host, or to present religiosity as a mask for more practical, real-world
conundrums.
16 Richard W. Kaeuper, Chivalry and Violence in Medieval Europe (Oxford: Oxford University Press, 1999); ibid., Holy
Warriors: The Religious Ideology of Chivalry (Philadelphia: University of Pennsylvania Press, 2009).
17 Robert de Clari, La Conquête de Constantinople, LXII: “Quant li baron le seurent, si dis aucunsque dehait eust qui en
caloit de chou que Alexes estoit mors, pour chou qu’il ne vaut les couvenenches as pelerins tenir.”
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arms against a city whose walls had withstood every siege they had been subjected to for almost one
thousand years.18 As Madden notes, the crusader conquest of Constantinople was remembered as
something historic and unprecedented.19 The idea that the Latin forces could have accomplished
such a monumental victory bordered on unthinkable, and thus we must assume that the Latin
soldiers who dared to think it, let alone enact it, had a very good reason for doing so. There is no
evidence to support the idea that palace intrigue was such a foreign and abhorrent concept to the
majority of the crusading host as to motivate the average crusader to such historic actions.
Something else must have inspired the Latin soldiers to undertake the conquest of Constantinople.
Queller and Madden themselves acknowledge as much, albeit implicitly. In their reading, the
barons settle on a policy of war because their chivalric code, coupled with the “bourgeois ethics”
that defined the “commercial perspective” of their Venetians compatriots, mandated that the oaths
and contracts previously drawn up between Alexios IV and the crusaders be honored.20 However,
knowing that the crusade rank-and-file were desperate to cut their losses and fulfill their crusading
oaths and, as such, would not consent to any additional delays in Greece, the barons “in desperation
turned to the crusading clergy… and the clergy gave them what they wanted,” namely, a
proclamation of holy war against the Greeks.21 In Queller and Madden’s presentation of events, the
crusade leadership, motivated by practical considerations, partnered with the crusading clergy to

Queller and Madden’s commitment to this antiquated notion of chivalric culture is a consequence of their overreliance
on Geoffrey de Villehardouin’s narrative. Geoffrey’s account is replete with generally reliable details such as names,
dates, and figures. As such, it is understandable that two scholars interested in the Diversion Question and the progress
of the crusade from day-to-day might afford it pride of place within their own narrative of the crusade. However,
Geoffrey’s narrative is not without its interpretive challenges, and while Queller and Madden acknowledge this reality,
Geoffrey’s remains the narrative against which they measure and understand all other Fourth Crusade sources. As a
result, his presentation of events is rarely questioned, his understanding of the crusade is taken for granted, and his
broader worldview and assumptions are presented as representative of the crusading host writ large.
19 Madden, “Vows and Contracts in the Fourth Crusade,” 445.bo
20 Queller and Madden, The Fourth Crusade, 172.
21 Ibid., 173.
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fabricate a spiritual causus belli that would appeal to the average crusader. Within this rather
convoluted argument is a truth that renders the rest of the theory unnecessary: religious sentiments
writ large, and religious identities more specifically, were a major component of crusading ideology.
The crusading host did not need to be manipulated into seeing the Greeks as religious foes. Like
Godfrey of Bouillon, Bohemond of Taranto, Odo of Deuil, and Frederick Barbarossa before them,
the Fourth Crusaders believed that an attack on Constantinople was justified because of the Greeks’
religious difference.22 That in and of itself accounts for lay, clerical, aristocratic, and popular
motivations. Latin antipathy towards Greek religious difference coupled with the apocalyptic
spirituality common to the crusading movement as a whole, united by the twelfth-century theories
of history examined in chapter one, would have been more than enough to incite some Latin
crusaders to contemplate the possible crusader conquest of Constantinople. While the average Latin
soldier may not have cared which Alexios sat on the Greek throne, they certainly cared about the
anticipated eschaton and about being on the right side of history when Judgment Day arrived.23

Geoffrey de Villehardouin, La Conquête de Constantinople, VI:224-225; Robert de Clari, La Conquête de Constantinople,
LXXII-LXXIII.
23 The decades since the triumph of the Queller-Madden thesis have seen a lively debate concerning the apocalyptic
nature of the First Crusade and the presence (or lack thereof) of apocalyptic thought within crusading spirituality writ
large over the course of the twelfth century. That being said, any conversation on crusading spirituality and
apocalypticism must take as its starting point Paul Alphandéry and Alphonse Dupont, La Chrétienté et l’idée de Croisade, 2
vols. (Paris: Albin Michel, 1954-1959). For a representative portrait of the traditional school which tends to downplay
the apocalyptic mentalities of the crusaders, see Jonathan Riley-Smith, The First Crusade and the Idea of Crusading, 2 nd
ed. (Philadelphia: University of Pennsylvania Press, 2009), especially 32-35, 154-155. For examples of the currently
ascendant viewpoint that the crusades were inextricably bound up with contemporary notions of the eschaton, see,
among others, Philippe Buc, Holy War, Martyrdom, and Terror: Christianity, Violence, and the West (Philadelphia: University of
Pennsylvania Press, 2015); idem, “Crusade and Eschatology: Holy War Fostered and Inhibited” Mitteilungen des Instituts für
Österreichische Geschichtsforschung 125 (2017): 304-339; Jean Flori, Pierre l’Ermite et la première croisade (Paris: Fayard, 1999);
idem, Les croisades: Origines, réalisations, institutions, déviations (Paris: Editions Jean-Paul Gisserot, 2001); idem, L’Islam et la
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Millennium,” in Apocalypse and Reform from Late Antiquity to the Middle Ages, ed. Matthew Gabriele and James T. Palmer
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What is more, participation in the culmination of salvation history provided a much greater
likelihood of divine assistance than did the avenging of a duplicitous former ally—which was, after
all, the kind of war they were accustomed to fighting in Europe. To understand extraordinary events
such as what happened in 1204, it is necessary to consider extraordinary, unusual motivations. The
crusaders might not be able to breach Constantinople’s walls on their own in an ordinary “just war,”
but through God all things were possible. And if God did not care about palace intrigue any more
than did Robert’s campmates, He could certainly be counted on to side with the faithful against the
faithless.
Greek difference within the context of Frankish identity and imperial eschatology therefore
offers an explanation for the actions of the Fourth Crusaders in the spring of 1204. The Frankish
soldiers were willing to lay siege to the legendarily impregnable city, not because of some sleight
against their courtly mores or because they cared about Greek palace intrigue, but because the
moment in which they found themselves transcended contemporary politics and social niceties. The
Greek citizens of Constantinople were a danger, not only to their own emperors and the Latin
soldiers encamped before their walls, but to the Christian community writ large and the divine plan
for salvation. It was not in defense of Alexios IV, or his memory, or his heirs (he had none) that the
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crusaders took up arms against their co-religionists, but in defense of the entire Christian
community, out of a deep and sincere belief that the Greeks had, through their actions, forfeited
their status as Christians.24
This chapter will argue that the contemporary observers of the Fourth Crusade understood
the events of 1204 within a decidedly eschatological (and perhaps occasionally apocalyptic)
framework. Sometimes that eschatological language was explicit. Sometimes it was couched in
Joachite language of prophecy. Sometimes it took the form of scattered references to the Trojan
past. Whatever the nature of the given eschatological reference, the participants in and chroniclers of
the Latin conquest of Constantinople could appeal to a common conceptual vocabulary, a shared
discourse on history and the progression of sacred time, to ensure that their audiences understood
the events of 1204 as part of the divine plan for salvation. The chapter will open with an
interrogation of Geoffrey de Villehardouin’s account of the crusade to determine the extent to
which even the most sober narrative can tell us about contemporary ideologies of difference and the
eschaton. It will then proceed to an investigation of the remaining Fourth Crusade chronicles and
their discussions of Greek difference, the prophetic future, the Trojan past, and apocalyptic
vengeance. Some of these narratives were composed by eyewitness participants in the crusade,
others were commissioned by them, and still others incorporated the events of the Fourth Crusade
into their own local and universal histories. Finally, this chapter will close with an extended reading
from the earliest narrative account of the Latin conquest of Constantinople, written by (or, at the
very least, at the behest of) the newly crowned Latin emperor of Constantinople, Baldwin I. In a
letter dating to a few months after the events of the Fourth Crusade and dedicated “to all the

On the twelfth- and thirteenth-century formation of the idea of a single Christian community that was destined to
spread to the very limits of the known world under the leadership of the bishop of Rome, see Whalen, Dominion of God.
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Christian faithful,” the emperor employs patently apocalyptic language to convince his audience that
the capture of Constantinople was not only legitimate and justified but was in fact an integral
component of God’s plan for salvation.
The chronicles of the Fourth Crusade took many forms, from open letters to philosophical
treatises, and incorporated various perspectives, from eyewitness accounts to fireside gossip.25 Their
compositions spanned decades, from immediate responses crafted in the aftermath of the sack to
detailed memoirs written years later. They were crafted by emperors, imperial courtiers, major lords,
minor knights, and remote monastics, and dedicated to popes, bishops, abbots, and to the
inhabitants of Christendom writ large. They were written in Latin and in the vernacular, some
prepared off of written notes, others transcribed from oral narratives. Yet for all their differences in
form, genre, and content, these chronicles all drew on similar language and a common stock of
themes to communicate the significance of the crusade within sacred time.

La bataille est droite et juste: Geoffrey de Villehardouin’s Presentation of the Fourth Crusade
Scholars of the Fourth Crusade need not want for sources. Universal chronicles, troubadour
songs, and classicizing poems all bear witness to the events of 1202-1204. However, one account of
the expedition has always enjoyed pride of place in the minds of amateur and professional historians
alike. That account is of course the Conquête de Constantinople, written by Geoffrey de Villehardouin,
marshal of Champagne and of Romania.26 Geoffrey, a veteran of the Third Crusade and trusted

On the practicality (or lack thereof) of interpreting medieval texts according to the anachronistic assumptions of
objectivity or reliability implicit within the designation of “eyewitness,” see Marcus Bull, Eyewitness and Crusade Narrative:
Perception and Narration in Accounts of the Second, Third, and Fourth Crusades (Woodbridge: Boydell Press, 2018), esp. 1-71 and
256-336.
26 Geoffrey de Villehardouin, La Conquête de Constantinople, ed. and trans. Edmond Faral, 2 vols. (Paris: GarnierFlammarion, 1938). English translation by Caroline Smith in Chronicles of the Crusades (New York: Penguin Books, 2008).
The standard treatments of Geoffrey, his work, and its utility for Fourth Crusade studies remain Albert Pauphilet,
“Robert de Clari et Villehardouin,” Melanges de linguistique et de literature offerts à M. Alfred Jeanroy (Paris: 1928); Edmond
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confidant of Henry of Champagne, future King of Jerusalem, served in the court of Henry’s son,
Thibaut III of Champagne, at the time that Thibaut was elected leader of the nascent Fourth
Crusade. At Thibaut’s request, Geoffrey served as one of six envoys to the Republic of Venice and
helped secure an agreement for the transportation and provisioning of the crusading host. Following
Thibaut’s death, Geoffrey continued to play a sizable role in the politics and leadership of the
crusading host, proposing Boniface of Montferrat as a suitable replacement for Thibaut and
participating in all of the major councils, negotiations, and deliberations that occurred over the
course of the following three years. The respect his fellow knights held him in is evidenced by his
appointment as marshal of the whole of the Latin Empire in the autumn of 1204 and the
establishment of his nephew, also named Geoffrey, as Prince of Achaea in 1209.
Much of the scholarship on the Fourth Crusade has been concerned with the extent to
which Geoffrey’s narrative can be considered reliable.27 Most verdicts have been favorable. His
account is rendered in clear, unadorned prose, saturated with names, dates, and figures, and seems to
have been composed with the benefit of readily accessible records and reports that have since been
lost. But his placement within the inner circle of the crusade’s leadership requires us to approach his
presentation with caution. He was after all implicated in every decision taken by the crusaders, from
beginning to end. Not just a straightforward retelling of events, his account has a strong defensive
Faral, “Geoffrey de Villehardouin: la question de sa sincerite.” Revue Historique 177.3 (1936): 530-582; Jean Longnon,
Recherches sur la vie de Geoffrey de Villehardouin, suivies du catalogue des actes des Villehardouin (Paris: E. Champion, 1939); ibid.,
Les compagnons de Villehardouin: Recherches sur les croisés de la quatrième croisade (Geneva: Librarie Droz, 1978); Edgar H.
McNeal, “Chronicle and Conte: A Note on Narrative Style in Geoffrey of Villehardouin and Robert of Clari” Monatshefte
für Deutschen Unterricht 37.4 (1945): 110-113; Jeanette M.A. Beer, Villehardouin: Epic Historian (Genève: Librairie Droz,
1968); ibid., “Villehardouin and the Oral Narrative” Studies in Philology 67.3 (1970): 267-277; and Jean Dufournet,
“Villehardouin et Clari : Juges de Boniface de Montferrat” Revue des langues Romanes 78 (1968) : 29-58; ibid., .Les écrivains de
la IVe croisade : Villehardouin et Clari, 2 vols. (Paris : Société d’Édition d’Enseignement Supérieur, 1973) ; although see also
Peter Noble, “The Importance of Old French Chronicles as Historical Sources of the Fourth Crusade and the Early
Latin Empire of Constantinople” Journal of Medieval History 27.4 (2001): 399-416.
27 In addition to the works cited above, see Donald E. Queller and Susan J. Stratton, “A Century of Controversy on the
Fourth Crusade” Studies in Medieval and Renaissance History 6 (1969): 235-277; Donald E. Queller, ed., The Latin Conquest of
Constantinople (New York: John Wiley and Sons, 1971).
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element to it as well. On the whole, though, especially since the widespread acceptance of the
Queller-Madden thesis, Geoffrey has enjoyed a favorable reputation among historians, so much so
that he is frequently referred to as the “official” historian of the crusade, despite the fact that this
sobriquet was originally assigned to him as a way to mark his account as suspect.28 So high is the
regard in which the scholarly community holds his work that the foremost scholars of the Fourth
Crusade have explicitly stated that his is the account against which the reliability of all other sources
must be judged.29 Hailed for his relative clarity, sobriety, and objectivity, Geoffrey’s work is
frequently measured against another account of the Fourth Crusade, Robert de Clari’s Conquête de
Constantinople.30 If the marshal of Champagne can be described as the official historian of the
crusade, then Robert de Clari, a low-ranking knight from Picardy, could perhaps be regarded as its
social media correspondent. Lacking Geoffrey’s wealth and status, Robert was not privy to all of the
backroom deals and negotiations which led the crusade to the walls of Constantinople, and, as such,

Donald E. Queller and Thomas F. Madden, The Fourth Crusade: The Conquest of Constantinople, 2nd ed. (Philadelphia:
University of Pennsylvania Press, 1997), 17: “There is every reason to believe [Geoffrey].” Donald M. Nicol, Byzantium
and Venice: A Study in Diplomatic and Cultural Relations (New York: Cambridge University Press, 1999), 125: Geoffrey’s
account is “a literary and historical monument of the first rank.” Michael Angold, The Fourth Crusade: Event and Context
(New York: Pearson Longman, 2003), 11: “There seems very little point in impugning Villehardouin’s good faith. He did
his best to present an accurate and honest account of events.”
29 Queller and Madden, The Fourth Crusade, 20.
30 Robert de Clari, La Conquête de Constantinople, ed. and trans. Peter Noble (Edinburgh: British Rencesvals Publications,
2005). The standard treatments for Robert and his work remain Albert Pauphilet, “Sur Robert de Clari” Romania 57
(1931) : 281-311 ; P.F. Dembowski, La chronique de Robert de Clari : Etude de la langue et du style (Toronto : University of
Toronto Press, 1963; and C.P. Bagley, “Robert de Clari’s La conquête de Constantinople.” Medium Aevum 40.2 (1971): 109115; although see also Sharon Kinoshita, Medieval Boundaries: Rethinking Difference in Old French Literature (Philadelphia:
University of Pennsylvania Press, 2006); and George E. Demacopoulos, Colonizing Christianity: Greek and Latin Religious
Identity in the Era of the Fourth Crusade (New York: Fordham University Press, 2019). The comparisons between Geoffrey’s
work and Robert’s, while unfair, are perhaps inevitable, since the two accounts, in addition to being the two fullest
narrative sources for the Fourth Crusade, are also the two earliest examples of prose writing in the French vernacular.
For treatments which explicitly place Geoffrey’s and Robert’s narratives in comparison with one another, see Albert
Pauphilet, “Robert de Clari et Villehardouin” Melanges de linguistique et de literature offerts à M. Alfred Jeanroy (Paris: 1928) ;
Edgar H. McNeal, “Chronicle and Conte: A Note on Narrative Style in Geoffrey of Villehardouin and Robert of Clari”
Monatshefte für Deutschen Unterricht 37.4 (1945): 110-113; Jean Dufournet, Les écrivains de la IVe croisade : Villehardouin et Clari,
2 vols. (Paris : Société d’Édition d’Enseignement Supérieur, 1973) ; ibid., “Villehardouin et Clari : Juges de Boniface de
Montferrat” Revue des langues Romanes 78 (1968) : 29-58; and Peter Noble, “The Importance of Old French Chronicles as
Historical Sources of the Fourth Crusade and the Early Latin Empire of Constantinople” Journal of Medieval History 27.4
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his account has been neglected by modern historiography as a spurious source of soldierly prattle,
useful when it supports Geoffrey’s account but questionable when it does not.31
Geoffrey’s reputation among modern historians is largely a result of the Rankean positivism
that characterized the historical discipline in the nineteenth and early twentieth centuries. Geoffrey’s
work, replete with names, dates, and numbers and relatively bereft of miracle stories and other
hallmarks of superstition, was immediately appealing to scholars who sought to recreate a narrative
of the past wie es eigentlich gewesen ist. Geoffrey therefore enjoyed the dubious distinction of appearing
to modern eyes as a sort of quasi-modern himself, a proto-historian whose work was characterized
by dispassion and objectivity. In the wake of the linguistic and cultural turns and the historical
discipline’s renewed emphasis on the critical reading of sources according to their contemporary
contexts, it is long past time to revisit Geoffrey’s place within the historiographical tradition.
When viewed as a coherent whole rather than as a source of data to be mined in service to
the all-important Diversion Question, Geoffrey’s account begins to look much less dispassionate
and objective. His work’s defining elements – its straightforward tone, its attention to detail, its
relentless pacing – are the hallmarks of an author with a story to tell, not a historian with simple
facts to relate. Geoffrey’s is a carefully constructed narrative, an apology in both the classical and
modern senses of the world. Geoffrey began writing his account in 1207, after the death of Boniface
of Montferrat, King of Thessalonike and former leader of the Fourth Crusade. Boniface’s death was

Queller and Madden, The Fourth Crusade, 7: Robert is “notoriously misinformed”; 24: Robert’s account “cannot be
trusted”; 70: Robert patronized as “impressionable”; 126: Robert “did not really understand all the ramifications of what
was going on”; 128: Robert’s was a “simplistic understanding of events.” Alfred J. Andrea, “Essay on Primary Sources,”
in Donald E. Queller and Thomas F. Madden, The Fourth Crusade: The Conquest of Constantinople, 2nd edition, 299-318
(Philadelphia: University of Pennsylvania Press, 1997), 302: “Clari gives us camp rumors… For those who seek the
certainties of chronology and similar incontestable facts, Clari is most disappointing. In fact, he is scandalously unreliable
on dates and all quantifiable data.” Nicol, Byzantium and Venice, 125: Robert as a “naïve reporter of facts as he saw them.”
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a major blow to the Latin occupation of the Greek world. This is especially true because it followed
the disastrous Battle of Adrianople in 1205. Adrianople saw the Latin army routed by the armies of
Tsar Kalojan of Bulgaria and Baldwin I, the Latin emperor, taken hostage. Baldwin I, the youthful
and energetic scion of one of Latin Europe’s most prestigious crusading dynasties, a leading figure in
the Fourth Crusade, and the first emperor of the Latin empire of Romania, was killed in captivity
shortly thereafter, barely a year after the establishment of his fledgling empire. Two years later,
Boniface of Montferrat, brother to one king of Jerusalem, uncle to another, leader of the Fourth
Crusade, and ruler of the Latin Kingdom at Thessalonike, was ambushed and cut down by Bulgarian
troops during a routine patrol. Thus the two pre-eminent leaders of the Fourth Crusade were both
dead, and the Latin empire they had inaugurated, along with its various client kingdoms, existed
under a state of constant assault. To anyone paying attention to events in the eastern Mediterranean,
it must have appeared as though God had turned his back on the empire. What is more, as word of
the sack and its attendant atrocities began to filter into Latin Europe, the opinion of the reigning
pope, and, in all likelihood, of the broader public, began to turn against the crusaders.32 It was in this
context, in which the legacy of 1204 was under physical and existential threat from both without and
within, that Geoffrey de Villehardouin sat down to record his version of events.
The marshal’s history appears to have two aims. First, it counters the crusade’s critics by
presenting the campaign as an unprecedented success. Geoffrey makes his case by arguing that the

Innocent’s retroactive disapprobation of the sack is well established – see Die Register Innocenz’ III, ed. Othmar
Hageneder and Anton Haidacher, (Vienna: 1964-2018), 8.127, 134; English translation in Contemporary Sources for the
Fourth Crusade, ed. and trans. Alfred J. Andrea, 162-176. Nor could the Fourth Crusaders take popular opinion for
granted, as evidenced by the critical lyrics in the song “D’un sirventes far” by the troubadour Guilhelm Figueira.
Guilhelm levels accusations of corruption, treachery, and inefficacy against the Roman Church for its failure to recoup
the Holy Land, and he accuses Rome of massacring Christians in southern France and Greece. Guilhelm Figueira,
“D’un sirventes far,” in “The Sirvenetes by Gormonda de Monpeslier,” by Katharina Stadtler, in The Voice of the Trobairitz:
Perspectives on the Women Troubadours, ed. William D. Paden (Philadelphia: University of Pennsylvania Press, 1989), 130137.
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Latin conquest of Constantinople was a historic event on a monumental scale, made possible only
by the aid of God himself.33 God willed this event, Geoffrey claims, because the Greeks had fallen
away from the Christian fold, and, as such, they needed to be brought back into line. This is an
understanding of Greek religious difference that we have already seen tied to prophecy, the
fulfillment of sacred time, and the imminent eschaton. It should come as no surprise, then, that
Geoffrey makes use of prophetic language in his description of the Latin conquest and overthrow of
the Greek imperial pretenders.
That is Geoffrey’s primary goal: to present the crusade as an unqualified success, surpassing
even the First Crusade in its monumentality and its divine preordination. Should he fail in his
primary goal, Geoffrey’s secondary objective is to create a sense of reasonable doubt within the
minds of his audience. Throughout the narrative he presents the crusaders as well-intentioned
soldiers who, through no fault of their own, were forced to make compromises in order to maintain
the viability of the expedition as a whole. They may have behaved imperfectly, but they were
imperfect men struggling to survive in an imperfect world. The real blame lies not with those few
faithful soldiers who made the best of their limited options, but with the deserters who left their
compatriots in such dire straits.34 As many scholars have noted, Geoffrey had a vested interest in
presenting the crusade in these terms. It was the Treaty of Venice that Geoffrey drafted that landed
the crusaders in such precarious financial straits. It was Boniface of Montferrat, whom Geoffrey
suggested serve as the crusade’s leader following the death of Thibaut of Champagne, who brought
the young Alexios IV to the crusaders’ attention. And it was Geoffrey and his fellow ranking
members of the crusade leadership who opted to remain before the walls of Constantinople
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following the death of Alexios IV when it was clear to all involved that the Greeks would no longer
honor the terms of Alexios’ treaty. If his audience was not prepared to accept the Latin conquest of
Constantinople as an act of divine providence, then Geoffrey himself, his fellow noblemen, and
their combined legacies and reputations stood to bear the brunt of the public condemnation for the
crusaders’ actions during the sack. Geoffrey’s narrative therefore provides an alternate reading of the
events of 1202-1204, one which trumpets the divine provenance of the Latin conquest but which
also acknowledges the optics of the events in question and which shifts the blame from the
conquerors to those crusaders whose absence made the conquest necessary.
This defense, which modern scholarship has branded the Theory of Accidents, is
omnipresent in Geoffrey’s work, rearing its head anytime one of Geoffrey’s carefully curated plans
fails to come to fruition, making its presence known at every point of contention or division within
the crusader camp.35 It is an argument, not a statement of fact, yet modern scholars have accepted it
and based their own readings of the crusade on it.36 While it is the key argument associated with
Geoffrey and his text, it is not Geoffrey’s primary argument. Far from a dispassionate recorder of
objective reality, Geoffrey uses the Conquête to organize reality according to his own understanding
of the crusade. In his presentation, the Latin conquest of Constantinople was not the culmination of
a series of unfortunate events, but rather a divinely ordained moment which dwarfed all other events
since the creation of the world.37 It is only in service to this argument that Geoffrey reminds his

For a succinct summation of the various theories modern scholarship has proposed to answer the Diversion Question,
including The Theory of Accidents, the Treason Theory, the Black Legend of Venice, and the Modified Theory of
Accidents, see Donald E. Queller and Susan J. Stratton, “A Century of Controversy on the Fourth Crusade” Studies in
Medieval and Renaissance History 6 (1969): 235-277; as well as the representative readings in Donald E. Queller, ed., The
Latin Conquest of Constantinople (New York: John Wiley and Sons, 1971).
36 For additional criticisms of modern scholarship’s over-reliance on Geoffrey as a source, see Charles M. Brand, “The
Fourth Crusade: Some Recent Interpretations,” Medievalia et humanistica 12 (1984): 33-45, here 38; Nicol, Byzantium and
Venice, 125-126.
37 See below.
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audience about the challenges which the crusade so regularly faced and the impossible choices its
participants were forced to make. Fortunately, God’s plan triumphed over these external obstacles,
and His will was realized in the establishment of the Latin Empire. That is the central thrust of
Geoffrey’s narrative: the Fourth Crusade was a successful crusade launched against enemies of the
faith and achieved in accordance with God’s will.38 Everything that came after – the battle of
Adrianople, the imprisonment and execution of the Latin emperor, the ignominious demise of the
crusade’s leader at the hands of unnamed assailants – was the result of the greed and cupidity the
crusaders displayed following the conquest.39
Geoffrey’s text is imbued with providential language. This language had been standard fare
for crusading literature for over a century at the time of Geoffrey’s composition, but its presence
within this narrative bears repeating, especially given the author’s reputation as a dispassionate and
objective historian. In the first half of the Conquête alone (the portion of the text concerned with the
crusade proper rather than with the subsequent history of the Latin Empire) Geoffrey references or
appeals directly to God more than fifty times. Moreover, he explicitly states on more than a dozen
occasions that the crusaders’ victory was the result of divine favor. God himself intervened in the
course of human affairs to render their impossible success a reality. God sent the crusaders good
weather on their journey to Constantinople, provided them with advantageous winds during their
assaults on the Greek capital, miraculously delivered them from a military engagement against a
numerically superior force, bolstered the morale and strengthened the resolve of those crusaders
who found their spirits faltering, and provided an indisputable sign of his abandonment of the
Greek inhabitants of Constantinople and his concomitant support for their Latin besiegers, among

See below.
For Geoffrey’s presentation of the crusaders’ cupidity its subsequent impact on the Latin Empire, see Villehardouin,
Conquête de Constantinople VII.253; IX.303.
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other things.40 These scores of references to the Almighty’s role in the crusade serve as a reminder
that Geoffrey was more than a mere propagandist who tasked himself with exculpating the legacy of
the crusade and its leaders. The marshal of Romania was a committed believer who stridently
proclaimed the justice of his cause, perhaps as a way to silence the doubtful voices in his head.
In Geoffrey’s account of the crusade, the events of 1204 were necessarily in accordance
with divine providence because without divine assistance it would have been impossible for the
crusader force to have accomplished such unprecedented tasks. The description of a crusade’s
events as beyond the bounds of human experience is another long-established trope of crusade
literature, but Geoffrey takes it to a new level. Some chroniclers of the First Crusade located the
Latin conquest of Jerusalem as the single most important event in human history since the
Incarnation.41 Geoffrey, similarly but with greater hubris, assures his readers on two separate
occasions that the crusader assault on Constantinople was unlike anything “since the creation of the
world.”42 Again and again he returns to the unprecedented nature of the expedition. It is “the
greatest,” “the most perilous,” “the most hazardous” task ever undertaken.43 The crusaders were
delivered by God’s hand from the greatest dangers ever known, and they faced an enemy more

On God’s control of the weather facing the expedition, see Villehardouin, Conquête de Constantinople, IV.126, 133, 136;
VII.242. On his aid in battle, see III.77; V.190; VII.251. On the strength which he instilled in the hearts of the Latins,
see III.104. And on the manifestation of divine disfavor, see VI.228. These are just the examples limited to the
Constantinopolitan diversion – Geoffrey invokes the divine will in his discussions of the tournament at Écry, the
negotiation of the Treaty of Venice, the construction of the crusader fleet, and the crusader assault on Zara, all of which
precede the Latin assaults on Constantinople. He also continues to reference divine providence in the final half of his
narrative.
41 For example, Robert of Rheims, Historia Iherosolimitana, ed. Damien Kempf and Marcus Bull (New York: Boydell
Press, 2013), Prologue: “Sed post creationem mundi quid mirabilius factum est preter salutifere crucis misterium, quam
quod modernis termporibus actum est in hoc itinere nostrorum Iherosolimitarum?”
42 Villehardouin, Conquête de Constantinople, IV.128: “et ce ne fu mie mervoille, que onques si grant affaires ne fu empris e
tant de gent puis que li monz fu estorez”; VII.250: “Et bien tesmoigne Joffrois de Vilehardoin le mareschaus de
Champaigne a son escient par verte que, puis queli siecles fu estorez, ne fu tant gaainie en une ville.”
43 Ibid., IV.128: “et ce ne fu mie mervoille, que onques si grant affaires ne fu empris e tant de gent puis que li monz fu
estorez”; IV.130: “‘Vos avez les plus grant afaire et le plus perilous enterpris que onques genz entrepreissent’”; IV.154:
“Et sachiez que ce fu une de plus doutoses choses a faire qui onques fust.”
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treacherous and wicked than any before.44 The crusaders stood before “the strongest city in the
world,” “the best fortified city” in human history.45 “Never,” relates Geoffrey, “in any city, had so
many people been besieged by so few.”46 The dead and wounded were beyond the limits of human
comprehension, unknowable, innumerable.47 And the wealth which that city surrendered to the
Latins was incalculable. So unfathomable was the windfall that Geoffrey felt the impulse to put his
name to his claims, swearing by his reputation as a knight that “no such spoils were won in any city
since the creation of the world.”48 This is how Geoffrey justifies the sack of Constantinople – by
appealing to rote apocalyptic hyperbole. In his formal presentation, this was not an outcome in need
of justification – rather, it was a miracle deserving of celebration. And if that miracle just so
happened to justify the crusaders’ actions during the sack, so much the better.
Geoffrey therefore presented the Fourth Crusade and the Latin conquest of Constantinople
as a moment without precedent in the history of sacred time. What is more, Geoffrey’s use of
prophetic language suggests that he understood the Fourth Crusade to be a moment of salvific
importance. As noted above, Geoffrey was one of a number of Latin chroniclers who related the
story of Mourtzouphlos’ fateful free-fall from the top of a prophetic column.49 We have already seen
how certain twelfth- and thirteenth-century thought processes came to link discussions of Greco-

Ibid., V.181: “Et sachiez que onques Diex ne traist de plus grant peril nulle gent con il fist cels de l’ost cel jor”; VI.222:
“Or oiez se onques si orrible traison fu faite par nulle gent.”
45 Ibid., VII.251: “Et bien en durent Nostre Seignor loer: que il n’avoient mie plus de XX mil hommes armes entre uns
et alters, et par l’aie de Dieu si avoient pris CCCC mil homes ou plus, et en la plu fort ville qui fust en tot le monde, qui
grant ville fust, et la mielz fermee.”
46 Ibid., V.165: “Et mult estoient perillousement, que onques par tant poi de gent ne furent assegie tant de gent en nulle
ville.”
47 Ibid., VII.244: “La ot tant des morz et des navrez qu’il n’en ere ne fins ne mesure.”
48 Ibid., VII.250: “Et bien tesmoigne Joffrois de Vilehardoin le mareschaus de Champaigne a son escient par verte que,
puis queli siecles fu estorez, ne fu tant gaainie en une ville.”
49 Villehardouin, Conquête de Constantinople, IX.308: “Or oiez une grant merveille: que, en cele columpne dont il chai aval,
avoit ymages de maintes manieres ovrees el marbre; et entre celes ymages si en avoit une qui ere laboree en forme
d’empereor, et cele si chait contreval. Car de lonc tens ere profeiticie qu’I avroit un empereor en Constantinoble qui
devoit ester gitez aval cele columpne: et ensi fu cele semblance et cele prophetie averee.”
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Latin difference and the progression of sacred time with the prophetic future and the culmination of
salvation history. Geoffrey’s inclusion of this prophetic column within his account about the
divinely sanctioned subordination of Greek Christianity to Latin orthodoxy, therefore, suggests that
he was prepared to make certain similar conceptual links, especially given his repeated statements
about the historic nature of the conquest. It seems very likely that Geoffrey understood himself to
be living through a paradigm shift in the progression of sacred time. At the very least, his prophetic
language and his arguments about Greek religious difference suggest that he had been exposed to
such conceptual frameworks, and he may have harnessed their vocabulary, either incidentally or
intentionally, as part of his defense strategy.
While modern scholarship has highlighted the economic considerations that led the crusader
army to contemplate an assault on the imperial city, Geoffrey himself offers no such justifications.
In his presentation of events, economic forces conspired to bring the crusaders to Constantinople in
the first place, certainly, but the second conquest of the city was not motivated by financial
concerns. Rather, as Geoffrey recounts it, the divine assistance that rendered the crusaders’
unprecedented conquest of Constantinople possible was a direct result of the spiritual failings of the
city’s Greek inhabitants. Upon learning of Mourtzouphlos’ murder of Alexios IV, the crusade’s
military leaders convened with the ranking spiritual leaders to determine a course of action. The
clergy assured their lay counterparts that “‘this battle is right and just,’” for not only had the Greeks
forfeited all right to their imperial territories via their complicity in the assassination of their rightful
leader, but, “above and beyond all this, the Greeks had withdrawn from obedience to Rome.” Any
crusaders who died in the struggle for Constantinople would receive the same indulgence offered to
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those who fell fighting in defense of the Holy Land, provided that they entered into battle with the
right intention, namely “of conquering this land and placing it in obedience to Rome.”50
Geoffrey is clear on this point: the primary impetus behind the Latin conquest of
Constantinople was the crusaders’ understanding of the Greeks as religious others who existed
outside the borders of orthodoxy. The conquest was right and just, not because the Greeks had dealt
treacherously with the Latin host, not because the crusaders needed free reign and resources to
finally advance to the Holy Land, not even because the Greeks had committed an unspeakable act of
regicide, but first and foremost because the Greeks existed beyond the bounds of Christendom.51
Geoffrey describes the struggle as a process of correction rather than damnation, and he speaks of
bringing the Greek church back into obedience to Rome rather than of chastising Greek Christians
or of scouring their lands, but his account still utilizes the language of out-groups and in-groups. The
implication is that Geoffrey, his fellow crusaders, and his intended audience understood the Greeks
to be less than fully Christian. They were not beyond the possibility of redemption, certainly, but
that redemption required conversion to the Latin rite.
That Geoffrey viewed the Greek inhabitants of Constantinople as less than fully Christian is
evidenced in a later passage within the Conquête. Following the establishment of the Latin Empire,
the civic leaders of Constantinople came together in 1206 to discuss sending aid to some
beleaguered cities nearby. Geoffrey states that the leadership decided against sending a relief force to
the people of Demotika because they feared “risking the lives of the few Christians who remained

Ibid., VI.224-225: “Lors pristrent li baron de l’ost et li dux de Venise un parlement. Et si i furent li evesque, et toz li
clergiez. A ce s’acrorda tous li clergiez, et cil qui avoient le commandement de l’apostoille, et mostrerent as barons et as
pelerins, que cil qui tel murtre faisoit n’avoit droit en terre tenir, et tuit cil qui estoient consentant estoient parconier dek
murtre et, oltre tot ce, que il s’estoient sotrait a l’obedience de Rome. ‘Por quoi nos vos disons,’ fait li clergie, ‘que la
bataille est droite et juste. Et se vos avez droite entention de conquerre la terre et metre a la obedience de Rome, vos
arez le perdon tel cum l’apostoille le vos a otroie, tuit cil qui confes i morront.’”
51 On the twelfth- and thirteenth-century formation of the idea of a single Christian community that was destined to
spread to the very limits of the known world under the leadership of the bishop of Rome, see Whalen, Dominion of God.
50
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[in Constantinople].”52 By “the few Christians who remained,” Geoffrey is referring specifically to
the city’s Latin Christian inhabitants. A mere two years after the conquest, the city was not so
depopulated that the departure of some auxiliary forces would render the urban space deserted.
There is no evidence of large-scale emigration from the capital at this early date, nor of any forced
exile, nor of any Latin purges of Greek inhabitants. In short, there is no reason to believe that
Constantinople did not boast a substantial Greek population in 1206, depleted in comparison to its
pre-1204 population, certainly, but sizable nonetheless. When Geoffrey speaks of only a few
Christians remaining within the city, then, he is speaking not of the Greek Christian population that
continued to make up the majority of the city’s inhabitants, but of the city’s limited Latin garrison
and its ruling Latin elite. He refers to the city’s Latin Christians as “Christians” because in his mind
“Latin” and “Christian” are synonymous. The corollary of this mindset is that non-Latins are, by
definition, non-Christian.
Geoffrey therefore depicts the Latin conquest of Constantinople as an unprecedented
moment in sacred time in which the Latins, motivated by contemporary understandings of religious
orthodoxy, secured divine aid in their successful campaign to subordinate the disobedient Greek
church to the Roman see. As such, Geoffrey’s narrative, far from being a dispassionate and objective
standard against which all other contemporary accounts must be judged, shares with its
contemporary Fourth Crusade accounts all the hallmarks of traditional twelfth-century crusade
literature. As we shall see, the same discussions of Greco-Latin religious difference, the prophetic
future, and the progression of sacred time dominate the rest of our Frankish Fourth Crusade

Villehardouin, Conquête de Constantinople, XI.426: “Et quant cil de Constantinoble oirent la novelle, si pristrent conseil
del Dimot seccore. Mult i ot de cels qui n’oserent mi loer que on issist de Constantinoble ne que on si pou que on avoit
de la chrestiente meist en aventure.”
52
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narratives as well, as does the language of Troy, which, as we have already seen, was an integral
component of those same discussions in twelfth-century Europe.

Il estoient enemi Damedieu: Difference, Prophecy, and Vengeance in the Frankish Accounts of the
Fourth Crusade
Geoffrey’s account of the meeting between the Frankish barons and the crusade’s spiritual
leaders finds its complement in Robert de Clari’s Conquête de Constantinople. Robert’s account exists in
a single manuscript dating to the late thirteenth or early fourteenth century.53 Housed as it was for
several hundred years in the monastery at Corbie, the same monastery to which Robert donated a
number of relics he ransomed from the East, there is every reason to assume that this is based on an
early copy of Robert’s oral testimony, and perhaps even the original copy.54 I say “oral testimony”
rather than “autograph manuscript” because linguistic evidence suggests that Robert dictated his
narrative at the time of his donation to a scribe whose transcription later served as the basis for the
text we now possess.55 Given that the current copy maintains the syntactic and linguistic hallmarks
of an oral narrative and betrays little-to-no rhetorical polishing, we have good reason to assume that
the statements recorded in this account represent Robert’s own understanding of the events of the

Copenhagen, Det Kongelige Bibliotek. MS 487. For additional secondary literature on Robert, see C.P. Bagley,
“Robert de Clari’s La conquête de Constantinople,” Medium Aevum 40.2 (1971): 109-115; George E. Demacopoulos, Colonizing
Christianity: Greek and Latin Religious Identity in the Era of the Fourth Crusade (New York: Fordham University Press, 2019);
P.F. Dembowski, La chronique de Robert de Clari : Etude de la langue et du style (Toronto : University of Toronto Press, 1963);
Jean Dufournet, Les écrivains de la IVe croisade : Villehardouin et Clari, 2 vols. (Paris : Société d’Édition d’Enseignement
Supérieur, 1973) ; ibid., “Villehardouin et Clari : Juges de Boniface de Montferrat,” Revue des langues Romanes 78
(1968) : 29-58 ; Sharon Kinoshita, Medieval Boundaries: Rethinking Difference in Old French Literature (Philadelphia: University
of Pennsylvania Press, 2006); Edgar H. McNeal, “Chronicle and Conte: A Note on Narrative Style in Geoffrey of
Villehardouin and Robert of Clari,” Monatshefte für Deutschen Unterricht 37.4 (1945): 110-113; Peter Noble, “The
Importance of Old French Chronicles as Historical Sources of the Fourth Crusade and the Early Latin Empire of
Constantinople,” Journal of Medieval History 27.4 (2001): 399-416.
54 For Robert’s donation to the monastery, see Exuviae sacrae Constantinopolitanae, ed. Comte Paul Riant, 2 vols. (Geneva:
1878): II.175-176.
55 On the literary qualities of Robert’s account, see McNeal, “Chronicle and Conte”; Dembowski, La chronique de Robert de
Clari; Peter Noble, “Introduction,” in Robert de Clari, La Conquête de Constantinople, ed. and trans. Peter Noble
(Edinburgh: British Rencesvals Publications, 2005): ix-xxxv, especially xxii-xxviii.
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Fourth Crusade (as opposed to later additions by a monastic interpreter determined to force a
theological reading onto the account). It therefore matters that Robert’s account emphasizes the role
that Greek religious difference played in motivating the crusaders to attack the imperial city. In all
likelihood, these statements represent Robert’s best understanding of how and why the crusade
proceeded as it did in those fateful April days in 1204.
Robert confirms Geoffrey’s assertion that the leading crusading clergy proclaimed the Latin
assault on Constantinople to be just and right, “for in times past the people of the city had obeyed
the creed of Rome, and now they were disobeying it.”56 What is more, Robert intimates that this was
not merely a matter of diplomatic or even theological posturing. The Greeks were disobedient
towards the distant Roman see, but they were also disdainful towards and contemptuous of Latin
Christians in general, viewing them as little more than dogs. They had murdered their rightful lord,
and in that way had proven themselves to be untrustworthy, but in matters of faith they had proven
themselves to be even “worse than Jews.” Thus, the crusader assault upon the imperial city was not
only justified, but mandated, “for [the Greeks] were the enemies of God Almighty.”
Thus, as in Geoffrey’s account, Robert identifies Greek religious difference as the primary
motivation behind the crusader assault on Constantinople. No mention is made of economic
hardship, of the expedition’s belabored progress towards the Holy Land, or of the Greeks’ perceived

Robert de Clari, La Conquête de Constantinople, LXXII-LXXIII: “Et disent que ch’estoit par pechie qu’il riens ne pooient
faire ne forfaire a le chite; tant que li vesque et li clerc de l’ost parlerent ensanle, et jugierent que la bataille estoit
droituriere et que les devoit bien assalir. Car anchienement avoient este chil de la chite obedient a le loi de Rome, et ore
en estoient inobedient, quant il disoient que li lois de Romme ne valoit nient, et disoient que tout chil qui i crooient
estoient chien. Et disent li vesque que par tant les devoit on bien assalir et que che n’estoit mie pechies, ains estoit grans
aumosnes. Adont cria on par l’ost que tot venissent au sarmon, et Venicien et un et autre, le diemenche par matin, et il si
fisent. Adonc sarmonnerent li vesue par l’ost, li vesques de Sessons, li vesques de Troies, li veskes de Hanestaist, maistres
Jehans Faicete et li abes de Loos, et moustrerent as pelerins que la bataille estoit droitutiere. Car il estoient traiteur er
mordrisseeur, et qu’il estoient pieur que Juis. Et disent li vesue qu’il assoloient de par Dieu et de par l’apostoile tous
chiaus qui les asaurroient, et quemanderent li vesque as pelerins qu’il se confessaissent et kemeniaissent tout molt bien, et
qu’il ne doutaissent mie a assalie les Grieus, car il estoient enemi Damedieu.”
56
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failure to live up to the Franks’ chivalric code. Instead, Robert offers that the Latins were dutybound as Christians to take up arms because the Greeks existed in a state of persistent rebellion
against Rome, they were contemptuous of the Latin rite, they were worse than Jews, and they were
the enemies of God Almighty. What is more, in his assertion that the inhabitants of Constantinople
were “worse than Jews,” Robert explicitly locates Greek Christianity beyond the confines of the
Christian community. Not only are they less than fully Christian, as in Geoffrey’s presentation, but
they are utterly removed from the Christian experience. And, as we have seen, the location of Greek
Christianity along a devotional spectrum between Judaism and Latin Christianity was a cornerstone
of twelfth- and thirteenth-century apocalyptic thought. The scripture proclaimed that a remnant of
the Jews would convert to Christianity and thereby save themselves prior to the culmination of
sacred time. It therefore stood to reason that Christ would also bring about the conversion of the
Greeks to the Latin rite prior to the end of time so that a remnant of their people might also be
saved.57
Nor are Geoffrey and Robert the only chroniclers to ascribe religious motivations to the
Latin conquerors of Constantinople. Later chroniclers, locating the events of the Fourth Crusade
within their own local histories at some remove from the events of 1204, also interpreted the Latin
conquest according to a narrative of Greek religious difference. Alberic of Trois-Fontaines, a
Cistercian monk writing in northeastern France in the second quarter of the thirteenth century,
composed a universal chronicle detailing the history of the world from Creation down to his own
time.58 Included in that history was a brief account of the Fourth Crusade.59 In his description of the

See chapter one.
Alberic of Trois-Fontaines, Chronica Alberici monachi trium fontium, in Monumenta Germaniae Historica, Scriptores, 23, ed.
Paulus Scheffer-Boichorst (Hannover: 1874), 631-950.
59 Alberic of Trois-Fontaines, Chronica Alberici monachi trium fontium, 876-886; English translation in Contemporary Sources for
the Fourth Crusade, trans. Alfred J. Andrea (Leiden: Brill, 2000), 291-309.
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Latin Empire, Alberic notes that Michael I Komnenos Doukas rose up against the Latin conquerors
and established a rival power base in Epirus. There he ruled as duke of the Greeks “those men
whom the Lord left on Earth so that through them a trial might be made for Israel, namely the Latin
people.”60 Here, Alberic cites Judges 3:1, which relates how, following the Hebrew conquest of
Canaan, God allowed a number of pagan peoples to remain in the Promised Land so that the newly
established Israelites might prove their commitment to Him.61 With this reference, Alberic casts the
Greek Christians of the eastern Mediterranean in the role of the Philistines, the Canaanites, and the
Hittites, pagans, polytheists, and idolators all, opposite the Latin conquerors who play the role of
God’s new elect. The message could not be clearer: the eastern Mediterranean belongs to God’s
chosen people, the Latins, who will be tested at every turn by religious communities who exist
beyond the bounds of the true faith.
A similar understanding of the role of religious difference within the progress of the Fourth
Crusade is displayed in the Chronica Romanorum pontificum et imperatorum ac de rebus in Apulia gestis, a
Latin chronicle by an anonymous monk associated with the Cistercian monastery at Santa Maria
della Ferraria in southern Italy around the year 1226.62 Conceived as a continuation of Bede’s
Chronica maiora, it is concerned primarily with Norman Italy and the reign of Frederick II, but it
contains a brief account of the Fourth Crusade. In it, the anonymous chronicler notes that “God’s

Ibid., 886: “Similiter quidam Michalis, dum missus fuisset versus Durachium in partibus illis, se ducem fecit de
consensu Grecorum. Isti sunt, quos reliuit Dominus in terra, ut in eis experiretur Israel, populum videlicet Latinorum.”
61 Judges 3:1-5: “Hae sunt gentes quas Dominus dereliquit ut erudiret in eis Israhelem et omnes qui non noverant bella
Chananeorum et postea discerent filii eorum certare cum hostibus et habere consuetudinem proeliandi: quinque satrapas
Philisthinorum omnemque Chananeum et Sidonium atque Eveum qui habitabat in monte Libano de monte Baalhermon
usque ad introitum Emath. Dimisitque eos ut in ipsis experiretur Israhelem utrum audiret mandata Domini quae
praeceperat patribus eorum per manum Mosi an non. Itaque filii Israhel habitaverunt in medio Chananei et Hetthei et
Amorrei et Ferezei et Evei et Iebusei.”
62 Chronica Romanorum pontificum et imperatorum ac de rebus in Apulia gestis, in Ignoti monachi cisterciensis S. Mariae de Ferraria
chronica et Ryccardi de Sancto Germano Chronica priora, Monumenti storici, Series I: Cronache 3, ed. Augusto Gaudenzi (Naples:
Società napoletana di storia patria, 1888). English translation taken from The Ferraris Chronicle: Popes, Emperors, and Deeds in
Apulia, 1096-1228, trans. Jacquelíne Alío, (New York: Trinacria Editions, 2017).
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vengeance was thus wreaked upon the Greeks, who, not wishing to submit themselves to the Prince
of the Apostles and the Roman Empire, had separated from the unity of the Catholic Church.”63 In
this presentation, then, the Greeks brought the Latin conquest down upon themselves by rejecting
the authority God had vested in the office of the bishop of Rome. What is more, the author of the
Chronica Romanorum makes use of the same language of vengeance that we earlier saw at work within
the twelfth-century accounts of the Rhineland Massacres. Just as the First Crusaders exercised
Christ’s vengeance against the Jews of the Rhineland for their crimes against Christ, so too did the
Fourth Crusaders exercise God’s vengeance on the Greeks of Constantinople for their crimes
against Christendom.
Robert de Clari makes a similar claim about the centrality of vengeance to the crusader
presence in the eastern Mediterranean, although he does not present it in such explicitly theological
terms. Robert relates how, following the establishment of the Latin Empire, the forces of Tsar
Kalojan of Bulgaria rode out to meet the emperor Henry in battle. There, during a parley on neutral
ground, the tsar’s attendants questioned Robert’s lord, Pierre de Bracheux, as to the reason for his
presence in the eastern Mediterranean: why had he and his compatriots journeyed so far to conquer
this land? Did their own homeland not produce enough food to sustain them? The knight laughed
and responded that the Franks were descendants of Troy of old, and that, having been driven from
their homeland long ago, the Trojan diaspora was finally returning to reclaim what was rightfully
theirs.64 We have no way of knowing if Robert’s reported tête-à-tête actually took place, let alone if it

Ibid., 152-153.
Robert de Clari, La Conquête de Constantinople, CVI: “Il avint que li empereres Henris estoit en ost, et Jehans li Blaks et li
Commain si estoint corut en le tere l’empereeur, et s’estoient logie bien ii liwes ou mains loins de l’ost l’empereeur. Et
avoient molt oi parler de monseigneur Pierron de Braiechoel et de se boine chevalerie, et tant qu’il manderent i jour
monseigneur Pierron de Braiechoel par messages qu’il parleroient molt volontiers a lui i jor et par conduit; et mesires
Pierres respondi que, s’il avoit sauf conuit, qu’il i iroit volentiers parler a aus, et tant que li Blak et li Commain envoierent
boins ostages a l’ost l’empereeur tant que mesires Pierres fust revenus. Adont si i ala mesires Pierres, lui quart de
chevaliers, si monta seur un grant cheval. Si comme il vint pres de l’ost as Blaks et Jehans li Blaks seut qu’il venoit, si ala
63
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followed the rather aggressive course he describes, but the fact that he felt it worthwhile to include
within his narrative tells us that at least some contemporary audiences understood the Trojan past to
be relevant for the Latin present. And, given both the centrality of revenge fantasies for
eschatological thought and the connection between the Trojan past and the prophetic future, it
functions as another indicator that Robert might have understood the events of 1204 according to
an apocalyptic mindset.65 The Greek Church was being brought back into the Christian fold, the
imperial cycle was returning to the East whence it originated, the enemies of Christ were being
subdued, and God’s vengeance was being wrought on all those deserving of it.
Troy features prominently in another early Fourth Crusade narrative as well. Gunther of
Pairis, a Cistercian monk with ties to the imperial courts of Frederick I and Henry VI, composed his
Hystoria Constantinopolitana at the behest of his abbot, Martin.66 Martin had participated in the sack of
Constantinople, during which time he managed to accrue for his abbey no small number of sacred
relics. Upon Martin’s return to his Alsatian abbey in 1205, he commissioned Gunther, his abbey’s

encontre lui et des haus hommes de Blakie avec. Si le salverent et bienvignierent et si l’eswarderent a molt grant paine,
car il estoit molt grans. Et parlerent a lui d’unes coses et d’autres, et tant qu’il li dissent: ‘Sire,nous nous merveillons molt
de vo boine chevalerie. Et si nous merveillons mout que vous avez quis en chest pais, qui de si loingtaines teres estes, qui
chi estes venu pour conquerre tere. De n’aves vous,’ fisent il, ‘teres en vos pais dont vous vous puissies warir? Et mesires
Pierres respondi: ‘Ba!’ fist il, ‘de n’aves vous oi comment Troies le grant fu destruite ne par quell tor?’ ‘Ba ouil!’ fisent li
Blak et li Commain, ‘nous l’avons bien oi dire, mout a ue che ne fu.’ ‘Ba!’ fist mesires Pierres, ‘Troies fu a nos anchiseurs.
Et chil qui en escaperent si s’en vinrent manoir la dont nous sommes venu. Et pour che que fu a nos anchisieurs,
sommes nous chi venu conquerre tere.’ A tant si prist congie, si s’en revint ariere.”
65 On the question of apocalyptic expectations as revenge fantasies, see Susanna A. Throop, Crusading as an Act of
Vengeance, 1095-1216 (New York: Routledge, 2011); Davd Cook, Studies in Muslim Apocalyptic (Princeton: Darwin Press,
Inc., 2002), esp. 65; Elaine Pagels, Revelations: Visions, Prophecy, and Politics in the Book of Revelations (New York: Penguin
Books, 2012); and Stephen J. Shoemaker, The Apocalypse of Empire: Imperial Eschatology in Late Antiquity and Early Islam
(Philadelphia: University of Pennsylvania Press, 2018), esp. 177.
66 Gunther of Pairis, Hystoria Constantinopolitana, in Hystoria Constantinopolitana: Untersuchung und Kritische Ausgabe, ed. Peter
Orth (Hildesheim and Zurich: Weidmann, 1994). For additional scholarship on Gunther and the Hystoria, see Alfred J.
Andrea, “Boethian Influence on Gunther of Pairis’ Historia Constantinopolitana,” Carmina Philosophiae 1 (1992): 19-33; ibid.,
“Cistercian Accounts of the Fourth Crusade: Were They Anti-Venetian?” Analecta Cisterciensia 41 (1985): 3-41; ibid., “The
Historia Constantinopolitana: An Early Thirteenth-Century Cistercian Looks at Byzantium,” Analecta Cisterciensia 36 (1980):
269-302; ibid., “Introduction,” in The Capture of Constantinople: The “Hystoria Constantinopolitana” of Gunther of Pairis, ed. and
trans. Alfred J. Andrea (Philadelphia: University of Pennsylvania Press, 1997), 1-62; Francis R. Swietek, “Gunther of
Pairis and the Historia Constantinopolitana,” Speculum 53.1 (1978): 49-79.
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resident wordsmith, to craft a narrative legitimizing the transfer of said relics from Constantinople to
Pairis. The result was the earliest non-epistolary narrative of the Fourth Crusade, completed roughly
a year after the events in question.
The Hystoria is a dense, contemplative, and deeply philosophical work concerned with
weighty topics including the nature of fortune, the movement of empire, and the workings of divine
providence. Its discussion of the sack also happens to be bookended by two poetic discourses on
Troy. In them, Gunther notes that among the treasures Constantinople yielded to the conquering
Franks were the relics of Troy, “trophies of ancient rapine and plunder…and primordial masses of
silver, heavy with weight, / which, to this day, remain tainted with Phrygian blood.”67 The sins of the
Trojan past continue to weigh heavy on contemporary events, and the crimes of the ancient Greeks
are borne by their descendants in the present. Gunther reflects that God’s will is inscrutable but that,
to those with eyes to see and ears to hear, it certainly seems as though “God, for His own hidden
reasons, / long ago enriched Constantinople with an abundance of spolia / so that, once the
treasures were safe within her walls, / the joyous conquerors could carry away all that had been
plundered before.” The events of 1204 were therefore written into sacred time eons prior. It was
God’s will that Troy might fall and that Greece might supplant it so that, when the time was right,
pagan Troy might return to the East in the form of the Christian Franks and reclaim all that was

Gunther of Pairis, Hystoria Constantinopolitana, 157-158: “Nunc patet e nudo, quali sors improba ludo / Res habet
humanas quasi viles et quasi vanas. / Nil manet aut mansit, cito queritur et cito transit / Gloria vana satis terrene
prosperitatis. / Quem rota fortune devexit ad atria lune, / Rursum precipitat, modo deprimit et modo ditat. / Hunc
inopem primo sursum perducit ab imo, / Hunc operibus plenum de divite reddit egenum. / Nec metus hanc terret, quin
libera semper oberret, / Nec pietas mollit, quin det tibi, quod michi tollit. / Que rapiunt Galli modo pondera fulva
metalli / Et vetus argentum Troyana cede cruentum, / Troya nitens largis opibus victoribus Argis / Victa dedit
quondam, ne facta priora recondam. / Ac simul ex veteri prior urbs nova cepit haberi / Nomine mutato meliori reditta
fato, / Egregios cives et opimos Grecia dives / Huic dedit ut domine veterisque trophea rapine / Et Frigio fedas eciam
nunc sanguine predas / Intulit, immensum dederant quem Pergama censum, / Aurea priscorum gemmataque vasa
virorum / Et veteres massas argenti pondere crassas. / Sic Deus occultis rationibus, ut puto, multis / Constantinopolim
spoliis ditaverat olim, / Menibus ut freti simul et semel omnia leti / Ferrent victores, que tunc rapuere priores. / Ordinat
occultas ita res divina facultas / Cunctaque proveniunt, que vult Deus, et rata fiunt.”
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rightfully theirs. Here again, as was the case with Robert’s story of Pierre de Bracheux, Trojan
vengeance is not expressed in particularly theological terms, but it is nevertheless understood to be
complementary to spiritual concerns. The idea of Troy is deeply connected to contemporary
discussions of vengeance, translatio imperii, and the progression of sacred time, all of which in turn
bear strong eschatological connotations.
Nor was Gunther’s the only account to link the Trojan past to the progress of salvation
history. As we have already seen, Robert de Clari’s narrative includes a lengthy digression on the
Greco-Trojan past, a topic which frequently featured in contemporary discussions of the
eschatological future. Robert also presents the events of the Fourth Crusade as the direct result of
Greco-Latin religious difference, a topic which at least some contemporaries understood to be rife
with eschatological significance. It is therefore worth noting that the Picard knight also dedicates
substantial narrative space to the matter of the prophetic future.
Robert understood the events of 1204 to be the fulfillment of ancient prophecies. In the
middle of his description of the crusader conquest of Constantinople, the Picard knight walks his
readers through a guided tour of the wonders of the imperial capital. At the conclusion of this tour,
he describes three ancient edifices in a public square in the center of the city, each of which, he
notes, predicted the events of the Fourth Crusade:
Now there was another marvel in another part of the city. There were two statues covered in
copper in the shape of women, so well and so naturally made and beautiful beyond belief;
both of them were fully twenty feet high; one of the statues was holding out her hand
towards the West. And there were letters written on it which said: “Out of the West will
come those who will conquer Constantinople.” And the other statue was holding out her
hand towards a foul place and saying: “Here,” said the statue, “is where they will be
stuffed.”68
Robert de Clari, La Conquête de Constantinople, XCI : “Or avoitailleurs en le chite une autre merveille. Il avoit ii ymages
jetes de coivre en forme de femme, si bien faites et si natureument et si beles que trop ; si n’i avoit chelui n’ait bien xx
pies de haut, si tendoit li uns e ches ymages se main vers Occident. Et avoit letres escrites seur li ui disoient : ‘De vers
Occident venront chil qui Constantinoble conquerront.’ Et li autres ymages tendoit main en un vilain lieu, si disroit :
68
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Robert, like his contemporary Geoffrey de Villehardouin, understood the events of the Fourth
Crusade to have been preordained by God. The events were prophesied and the fate of the city was
made public and intelligible long before the events of 1204 actually transpired. This was not a fluke.
God was on the side of the crusaders, and He had inscribed his preferences on metal statues twenty
feet tall for all to see. And, given the established link between discussions of Greek difference,
prophecy, and the culmination of sacred time, Robert’s interest in these prophecies suggests that he
understood the Latin conquest in eschatological terms.
Robert, along with Gunther of Pairis and Ralph of Coggeshall, was one of three western
chroniclers who described Mourtzouphlos’ pillar as the site and testament of a prophecy concerning
the conquest of the Constantinople. Uniquely among the chroniclers who describe this column,
however, Robert presents it as one of the marvels of the Greek capital:
Yet there was an even greater wonder in another part of the city, where there were two
columns; each one was three times as thick as a man’s arm. And each one was fully fifty toises
high… On the outside of these columns were depicted and written out as prophecies all the
events and conquests which have happened in Constantinople or which were to happen, nor
could anyone know the event before it happened. And when it happened, then the people
used to go there to reflect, so they would see and observe the event for the first time; even
the conquest when the Franks conquered it was written about and depicted there, and the
ships with which they attacked and through which the city was taken; nor could the Greeks
know about it before it happened. When it had happened, they went to look at and reflect
on these columns, and so they found that the letters which had been written on the painted
ships said that out of the west would come a people with hair cut short and iron hauberks
who would conquer Constantinople.69
‘Ichi,’ fait li images, ‘les boutera on.’” George Demacopoulos has recently offered a convincing postcolonial reading of
Robert’s sexual ethics in this intriguing passage in Colonizing Christianity: Greek and Latin Religious Identity in the Era of the
Fourth Crusade (New York: Fordham University Press, 2019), 26-30.
69 Robert de Clari, La Conquête de Constantinople, XCII : “Encore i avoit il ailleurs en le chite une greigneur mervelle, que il
avoit ii colombes; si avoit bien cascune iii brachies a homme de groisseur. Et si avoit bien cascune l toises de haut… par
dehors ches columbes si estoient pourtraites et escrites par prophetie toutes les aventures et toures les conquestes qui
sont avenues en Coustantinoble, ne qui avenir i devoient, ne ne pooit on savoir l’aventure devant la qu’ele estoit avenue.
Et quant ele estoist avenue, dont si i aloient muser le gent, si veovient et aperchevoient dont a prisme l’aventure; nis
cheste conquest que li Franchois le conquisent i estoit escrite et pourtraite, et les nes dont on assail par coi le chites fu
prise; ne ne le peurent li Griu savoir devant la que che fu avenue. Et quant che fu avenue, si ala on warder et muser en
ches colombes, si trova on que les letres, qui estoient escrites seur les nes pourtraites, disoient que de vers Occident
venroient une gent haut tondue a costeles de fer, qui Constantinoble conquerroient.”
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Robert makes a point of emphasizing the attention to detail which this prophecy exhibited: it
accurately predicted every facet of the crusade, from the stylings of the soldiers’ hair to the
impromptu construction of their siege equipment. By directing his readers’ attention to these statues
and pillars, and to the messages engraved thereon, Robert argues that the events of the Fourth
Crusade had been inscribed within the annals of sacred time long before their actual enactment. All
of the pertinent information concerning the future of the city had been hiding in plain sight, waiting
to be discovered by any curious passerby with eyes to see and ears to hear. The implicit accusation
underlying Robert’s account is that the Greek inhabitants of thirteenth-century Constantinople
lacked the interpretive strategies necessary to discern the progression of sacred time.70 And if they
were incapable of understanding God’s plan for the world, then it stood to reason that they could
not contribute to his salvific plan in any meaningful way. In effect, Robert uses the language of
sacred time to argue that the Greek Christians of his own time deserved to be eclipsed by their more
spiritually attuned Latin brethren.
Gunther of Pairis describes the prophetic column (which he terms a pyramid) in strikingly
similar language. After describing the physical characteristics of the edifice, Gunther notes:
Also, so they say, various representations of events since antiquity were sculpted on it, which
are said to depict in sundry scenes the prophecies of a Sibyl, largely concerning their
kingdom. Among these were scenes of ships, with ladders of a sort projecting from them, on
which armed men were climbing. They seemed to be storming and capturing a city which
was also sculpted there. Until that time the Greeks had disregarded the sculpture, thinking
that nothing was less possible than that such a thing could ever befall a city such as their
own. However, when they saw the ladders erected on our ships, they finally then pondered
Such language is not unique to Robert, although its presence within his chronicle is noteworthy if for no other reason
than the Picard knight’s (presumed) lack of formal education. High medieval Latin Christian intellectual culture is replete
with references to the blindness and illiteracy of practitioners of non-Latin forms of religiosity, especially with regards to
signs. The primary target for this vitriol, however, were usually Jews, who were branded as legalistic literalists, blind to
the deeper meanings of their own sacred scripture. Robert’s and Gunther’s application of this trope to Greek Christians
suggests something of a paradigm shift in Latin attitudes towards Greek Christianity and its relationship to orthodoxy.
See, for example, Jean-Claude Schmitt, The Conversion of Herman the Jew: Autobiography, History, and Fiction in the Twelfth
Century, trans. Alex J. Novikoff (Philadelphia: University of Pennsylvania Press, 2010).
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this sculpture and began to fear more seriously what they had held in contempt for so long.
As a consequence, some people smashed these images with stones and iron hammers and
largely deformed them, believing that in this way they could turn an unfavorable omen back
on us. Anyway, this was an absolutely vain hope, and the foreordained outcome of events
demonstrated that the aforementioned sculpture had been a token of truth.71
Gunther thus makes explicit what was merely implicit in Robert’s account. Whereas Robert portrays
the prophecies as indecipherable prior to their fulfillment, Gunther lays the blame for the conquest
solely at the feet of the Greeks who failed to accurately read the portents provided them.72 The
Greeks, as was their wont in twelfth- and thirteenth-century Latin literature, displayed an
outstanding level of arrogance, actively disregarding an otherwise intelligible portent and proudly
believing themselves safe from the vagaries of fortune and the judgments of providence. What is
more, when they were confronted with the awful reality of their fate, rather than repent and
acknowledge the wisdom and justice of the divine plan, they lashed out in fear and anger, brutalizing
the messenger rather than heeding the message. In their assault on the prophetic column they
resemble Anselm of Havelberg’s Greek envoy who, when faced with the truth of the filioque, opted
instead for intransigence and arrogantly twisted and damaged the holy scripture rather than face that
which was evident to all around him.73 Gunther’s monastic audience might also see in the rabid
Greeks who assaulted the prophecies which might save them an image of the Jews and their failure
to receive Christ. As we have seen in Robert’s narrative, the spiritual leaders of the Fourth Crusade

Gunther of Pairis, Hystoria Constantinopolitana, 166: “Cui eciam, ut aiunt, diverse rerum ymagines ab antiquo insculpte
sunt, que Sibille vaticinia et maxime super eorum regno variis dicuntur figuris exprimere. Inter quas erant et navium
figure et quasi scale de navibus erecte, per quas viri armati ascendentes civitatem nichilominus ibi sculptam expugnare et
capere videbantur. Hanc sculpturam Greci usque ad hoc tempus contempserant nil minus possibile repputantes quam ut
tante urbi sue tale quid umquam posset accidere. At ubi viderunt scalas in navibus nostris erectas, tunc demum illius
sculpture iam recordati seriosius ceperunt illud quod diu spreverant, formidare. Unde et quidam lapidus et malleis ferreis
easdem ymagines contundentes plurimum eas deformaverant arbitrantes se hoc modo infaustum in nostros auspicium
retorquere. Que spes omnino utique cassa fuit et prefatam sculpturam veri significativam extitisse certus rei exitus
declaravit”; translated in The Capture of Constantinople: The “Hystoria Constantinopolitana” of Gunther of Pairis, ed. and trans.
Alfred J. Andrea (Philadelphia: University of Pennsylvania Press, 1997), 116-117.
72 See again Schmitt, The Conversion of Herman the Jew.
73 See chapter one.
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encouraged the crusaders to conquer the Greek capital because its inhabitants were “worse than
Jews.” 74 As such, a supersessionist reading of these prophecies would not be beyond the realm of
possibility. At any rate, Gunther and Robert are agreed in their assessment that the events of the
Fourth Crusade were inscribed within the annals of sacred time long before their realization in 1204,
and they both hint at the possibility that maybe, just maybe, the Greeks deserved their lot for their
failure to accurately divine the divine will.
Prophetic ideas also influenced the narrative of the Fourth Crusade that Ralph of Coggeshall
chose to commit to parchment. We have already met Ralph in his capacity as a testament to the
diffusion of Joachite manuscripts and ideas throughout the Angevin realm before the end of the
twelfth century. Given this Cistercian chronicler’s exposure to Joachite mentalities prior to the
events of the Fourth Crusade, it is not at all surprising to see him coupling his narrative of the Latin
conquest of the Greek empire with a discussion about prophecy. According to Ralph, the prophetic
column from which Mourtzouphlos was ejected was erected in antiquity by an unnamed diviner.
Atop the column were images of three emperors facing Asia, Europe, and Africa. A Greek
inscription above their heads stated that, following the rule of three different emperors named
Alexios, the Greek kingdom would reach its end and its authority (imperium) would be transferred to
another people. Ralph’s description of the column ends with the note that above those three images
was another visage, more excellent and eminent than those of the Greeks, extending its hand
towards the west.75 The language here seems to reference the idea of translatio imperii, the point where
apocalyptic prophecy and political thought most commonly meet in the Middle Ages. Here,

Robert de Clari, La Conquête de Constantinople, LXXIII: “Car il estoient traiteur et mordrisseeur, et qu’il estoient desloial,
quant il avoient leur seigneur droiturier mordi, et qu’il estoient pieur que Juis.”
75 Ralph of Coggeshall, Chronicon Anglicanum, ed. J. Stevenson in Rerum brittanicarum medii aevi scriptores, Rolls Series
(London: 1875), 1-208, especially pg. 150-151; English translation of the Fourth Crusade narrative in Contemporary Sources
for the Fourth Crusade, ed. and trans. Alfred J. Andrea (Leiden: Brill, 2000): 277-290.
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however, empire is moving back from West to East, perhaps in a way comparable to how the First
Crusaders reacted to the capture of Jerusalem and the foundation of a new kingdom there. At any
rate it seems likely that Ralph of Coggeshall understood the events of the Fourth Crusade as an
event redolent with eschatological significance. Ralph, of course was neither a participant in nor
eyewitness to the Fourth Crusade, but his use of eschatological themes attests to how widely the
ideas spread.
Fourth Crusade chroniclers did not limit their discussions of prophecy to the topic of
Mourtzouphlos’ column. The anonymous author of the Gesta episcoporum Halberstadensium (“Deeds of
the Bishops of Halberstadt”) peppers references to prophecy throughout the entirety of his Fourth
Crusade narrative. The decision is especially remarkable because the Gesta episcoporum Halberstadensium
is neither a stand-alone crusade chronicle like Geoffrey’s or Robert’s nor a translatio narrative like
Gunther’s, but rather the final section of a larger chronicle completed around 1209.76 As such, the
author’s decision to close his narrative with repeated references to the fulfillment of prophecies
suggests that he understood himself to be living in eschatologically charged times. At the very least,
the chronicler recognizes that a seismic shift in imperial history has occurred. He refers to Baldwin I,
for example, as imperator.77 Latin authors, especially Latin authors with connections to the
Hohenstaufen court, rarely (if ever) used the title of imperator when discussing the Greeks, as it
would suggest that the Greek empire was in fact still a legitimate heir to Rome, and that the German
emperors were simply one among many, rather than the true holders of legitimate imperial authority.

Gesta episcoporum Halberstadensium, ed. Ludwig Weiland, Monumenta Germaniae Historica, Scriptores, SS, 23.73-123,
especially 116-121; English edition and translation of the relevant Fourth Crusade narrative in Alfred J. Andrea, “The
Anonymous Chronicler of Halberstadt’s Account of the Fourth Crusade: Popular Religiosity in the Early Thirteenth
Century” Historical Reflections/Reflexions Historiques 22.2 (1996): 447-477; and Contemporary Sources for the Fourth Crusade, ed.
and trans. Alfred J. Andrea, 291-309 (Leiden: Brill, 2000): 239-264. See also Alfred Andrea, “Conrad von Krosigk,
Bishop of Halberstadt, Crusader, and Monk of Sittichenbach: His Ecclesiastical Career, 1184-1225” Analecta Cisterciensia
43 (1987): 11-91.
77 Gesta episcoporum Halberstadensium, 118.
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It is a fact of which the author would have been aware. The subject of his narrative, Bishop Conrad
of Halberstadt, only joined the crusade to avoid a sentence of excommunication for his support of
the Hohenstaufen claimant to the imperial throne. The anonymous author’s use of the imperial title
for Baldwin I implies an ideological break on the part of the author with his ecclesiastic superior and
the subject of his narrative and a recognition of the eschatological significance of what happened in
1204.
Other incidents from the chronicle support this reading. For example, the author writes that
Conrad, on his way from Corfu to Constantinople, was introduced to a Latin ascetic who
“prophesied the capture of the city of Constantinople and the subjugation of the same to the army
of pilgrims.”78 We are told nothing else about this recluse’s methods of prophesying or about the
reasons behind this pronouncement. However, less than a paragraph later, the author inserts another
passing reference to prophecy when he notes that, after leaving Constantinople for Tyre, Bishop
Conrad met with a “philosopher [who] openly revealed to him all the future events of his life.”79
These seemingly random encounters if nothing else reaffirm a worldview in which prophetic insight
is ubiquitous, much of it centered around the theme of Greco-Latin difference. That is almost
certainly why the prophecy on Corfu about the crusader conquest of Constantinople follows an
anecdote about Conrad’s dinner conversation with the local (Orthodox) archbishop. The two men
debated the issue of papal primacy. The archbishop, in the heat of the moment, suggested that the
bishop of Rome’s only claim to authority was rooted in deicide. Roman soldiers, he said, had been

Ibid: “Pretereuntes autem Ragusium civitatem quandam, reclusus quidam ibidem domno Conrado episcopo est
ostensus, qui dictus est fuisse comes Borchardus de Halremont, qui et Constantinopolitane civitatis captionem ac
eiusdem subiectionem perergrinorum exercitui prophetavit.”
79 Ibid., 119: “Ei etiam apud Tyrum existenti quidam philosophus omnes vite sue futurorum eventus patenter
insinuavit.”
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the ones who crucified Christ.80 The subsequent prophecy from a Latin hermit about the Latin
conquest and subjugation of the Greek capital must have seemed to Conrad, to his author, and to
contemporary Latin audiences as a forewarning that the Greeks would receive an appropriate
recompense for their schismatic ways. Thus, the short text of the Gesta episcoporum Halberstadensium
contains discussions of Greco-Latin difference, prophecy, and translatio imperii, all of which, when
taken together, point towards an eschatological reading of the Fourth Crusade.
A similar conflation of multiple eschatologically charged topics characterizes another minor
account of the Fourth Crusade. We have already seen how the Chronica Romanorum Pontificum utilizes
the language of vengeance and Greco-Latin religious difference to justify the crusader assault on
Constantinople, two strategies which, when taken together, point towards an eschatological
understanding of the Fourth Crusade on the part of the anonymous author. That eschatological
mindset is made more visible when considered in light of a subsequent scriptural citation. The
author notes that “Because, as the scripture says, ‘every kingdom divided against itself will be
ruined,’ the Greeks were so divided that, in the space of one year, four emperors were eliminated.”81
The scriptural passage in question comes from Matthew 12:25, within a pericope concerning Christ’s
ability to cast out demons.82 The point which Jesus inaugurates in verse 25 he concludes in verse 28
on an explicitly apocalyptic note, warning the nearby Pharisees that “If I cast out demons by the
spirit of God, then the Kingdom of God is come upon you.”83 Given the author’s monastic
background and likely intended audience, any reader of this text would likely have been familiar with

Ibid., 118: “Cum autem apud Corphinum exercitus moram faceret, archiepiscopus civitatis eiusdem quosdam ex
prelatis eorum ad prandium invitavit. Qui cum inter se conferendo disputarent et de principatu Romane sedis plurima
disceptarent, idem archiepiscopus dixit: nullam aliam causam se scire primatus vel prerogtivam sedis Romane, nisi quod
Romani milites Christum crucifixissent.”
81 The Ferraris Chronicle, trans. Jacquelíne Alío, 153.
82 Matthew 12:25: “Iesus autem sciens cogitationes eorum dixit eis ‘Omne regnum divisum contra se desolatur et omnis
civitas vel domus divisa contra se non stabit.’”
83 Matthew 12:28: “Si autem ego in Spiritu Dei eicio daemones igitur pervenit in vos regnum Dei.”
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the scriptural tradition referenced in the preceding passage and would have recognized the
apocalyptic energy with which that tradition resonated. As such, this is further evidence that the
author of the Chronica Romanorum Pontificum, like Gunther of Pairis, Robert de Clari, the Gesta
episcoporum Halberstadensium, Ralph of Coggeshall, Alberic de Trois-Fontaines, and perhaps even
Geoffrey de Villehardouin, likely understood the events of 1204 according to an eschatological
mindset.

A Domino factum est istud: Balwin I as Last World Emperor
That being said, none of the Fourth Crusade chronicles we have considered up until this
point embrace explicit apocalypticism. The same cannot be said of our final piece of evidence, a
missive crafted by none other than Baldwin I in May of 1204, roughly a month after the crusader
conquest of Constantinople. In this letter and its prophetically coded messages we have evidence
that the apocalyptic mentality so clearly espoused by Innocent III in his letters and sermons from
1205 was not limited to the small circle of bishops and legates who frequented the papal curia.
Rather, this missive, written as it was in the immediate aftermath of the conquest and addressed to
the pope, to the archbishop of Cologne, to the abbot of Citeaux, and “to all the Christian faithful,”
is the earliest evidence of an apocalyptic reading of the events of the Fourth Crusade.84 Indeed,
Baldwin’s presentation of events very likely conditioned the pope, the Roman curia, and the broader
Latin public to interpret the events of 1204 within an eschatological framework.

The four versions of the letter can be found in De Oorkonden der graven van Vlaanderen (1191-aanvang 1206), ed. W.
Prevenier, 3 vols. (Brussels: 1964): II.564-603, nn. 271-274; English translation of the papal version available in
Contemporary Sources for the Fourth Crusade, ed. and trans. Alfred J. Andrea (Leiden: Brill, 2000): 98-112; the version
addressed “to all the Christian faithful” was copied in its entirety into numerous thirteenth-century chronicles and
histories, and as such is available in English translation in Arnold of Lübeck, The Chronicle of Arnold Lubeck, ed. and trans.
Graham A. Loud (New York: Routledge, 2019), 252-260.
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Broadly speaking, a letter like Baldwin’s did not serve as a private means of communication,
but as a public conversation between two people or camps.85 In this case, the letter represents an
effort by Baldwin to frame the historic events in which he had just participated in a way that would
please a particular set of audiences and redound to the crusaders’ own prestige.86 It was almost
certainly neither composed nor written by Baldwin himself, but rather sketched aloud by the
emperor and then in-littera-ted by a cleric, who gave physical form to the spiritual essence of
Baldwin’s thoughts.87 Nevertheless, the fundamental assumption of the letter-writing genre in the
medieval world, that the letter represented a public exchange between two parties, means that,
regardless of its actual authorship, this letter should be understood as an honest attempt to
communicate Baldwin’s worldview.88 Its framing and presentation of events therefore matters a
great deal.

Giles Constable, Letters and Letter-Collections (Turnhout: Brepols, 1976), 13.
In Baldwin’s hands, this epistle represented an effort to come to terms with the less than savory actions of the
crusaders during the conquest – its text became “a means to bridge factual reality in its fundamental imperfection –
proving it to be less ‘true’ – and the perfection of spiritual truth,” as in Wim Verbaal, “Epistolary Voices and the Fiction
of History,” in Medieval Letters: Between Fiction and Document, ed. Christian Høgel and Elisabetta Bartoli (Turnhout: Brepols,
2015): 9-31, especially 30-31. For more examples of letters as historical sources in the crusades, see Simon Thomas
Parsons, “The Letters of Stephen of Blois Reconsidered” Crusades 17 (2018): 1-29; Thomas W. Smith, “The First
Crusade Letter Written at Laodicea in 1099: Two Previously Unpublished Versions from Munich, Bayerische
Staatsbibliothek Clm 23390 and 28195” Crusades 15 (2016): 1-25; idem, “Scribal Crusading: Three New Manuscript
Witnesses to the Regional Reception and Transmission of First Crusade Letters,” Traditio 72 (2017): 133-169; idem,
“First Crusade Letters and Medieval Monastic Scribal Cultures” Journal of Ecclesiastical History (2019): 1-18; and idem,
“Framing the Narrative of the First Crusade: The Letter Given at Laodicea in September 1099,” in Remembering the
Crusades in Medieval Texts and Songs, ed. Andrew D. Buck and Thomas W. Smith, special issue of The Journal of Religious
History, Literature, and Culture 5.2 (2019): 17-33.
87 Constable, Letters and Letter-Collections, 42-52. Alfred J. Andrea, Contemporary Sources for the Fourth Crusade, ed. and trans.
Alfred J. Andrea (Leiden: Brill, 2000), 112, fn. 422, posits the identity of Master John Faicete of Noyon, a chancellor of
Flanders, bishop-elect of Acre, and soon-to-be chancellor of the Latin Empire.
88 Constable, Letters and Letter-Collections, 13. To assume that the apocalyptic elements within this letter represent nothing
more than rhetorical flourishes on the part of its scribe is to believe that the ecclesiastical official who crafted it played
fast and loose with references to the end of days on behalf of one of the richest and most powerful rulers of Latin
Europe, a descendant of Charlemagne who leadership resulted in the conquest of a city heretofore believed to be
impregnable, and that the author assumed that the audience for his writings would see through his rhetorical sleights of
hand and appreciate them for what they were rather than what they said. (If one is committed to this view, then we are
forced to imagine the embarrassment this poor scribe must have felt when he learned that the pope himself had failed to
appreciate the scribe’s literary stylings and had instead foolishly embraced his own apocalyptic rhetoric!) It seems more
likely, in my view, that the cleric genuinely believed in the significance of the events as he presented them, and that he
took his cue in framing the events as he did from his conversations with the Latin emperor. Regardless, even if we adopt
85
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To set the context for the letter, on April 13, 1204, the army of the Fourth Crusade breached
the walls of Constantinople after almost ten months of inactivity and indecision. What followed was
a three-day glut of rapine and plunder. Inter-factional squabbles over the just division of empire
lasted another month, and on May 16, Baldwin of Flanders was publicly and officially invested with
the symbols of imperial authority. Following his coronation, Baldwin drafted four nearly identical
letters addressed to the pope, to the archbishop of Cologne, to the abbot of Citeaux, and “to all the
Christian faithful” detailing the events at Constantinople from August of 1203 to May of 1204. In it,
he describes the Greeks as “demons” who “hated God and loved themselves.”89 One description of
the city’s populace lays bare the degree to which the Latins had come to think of their Greek
counterparts as religious others in the period separating the first and second sieges of
Constantinople:
For it is this city, which in the most unclean rite of the heathens – sucking blood by turn as
a sign of fraternal union – very often dared to secure deadly friendships with the infidels, and
its quite fruitful breast long fed these same infidels, and it deviated into worldly arrogance…
This is the city that, out of hatred for the Apostolic dignity, could scarcely bear to hear the
name of the prince of the apostles and which conceded not one Greek church to him who
received from the Lord Himself dominion over all churches. This is the city that had
forgotten to honor Christ in paintings of and by themselves and, among the execrable rites
that it had devised for itself in contempt of the authority of Scripture, it even quite often
presumed to diminish salvific baptism by repeating it. This is the city that deemed all Latins
worthy of not being called humans but dogs, the shedding of whose blood they almost
reckoned among the works of merit.90
the most extreme skepticism concerning the authenticity and authorship of these letters, and we assert that we can know
nothing about them save their later scribal authorship within the manuscripts contained in various registers, compendia,
etc., the point would remain the same: the scribal editors who shaped and molded the text of this letter in the thirteenth
through fifteenth centuries deliberately inserted these identical apocalyptic citations into multiple unique versions and
recensions of the same proto-text because those scribes understood the Fourth Crusade according to an apocalyptic
worldview.
89 De Oorkonden der graven van Vlaanderen: II.566, 574; II.579, 583; II.585, 590; II.593, 602: “Et nunc breviter narranda
suscipimus, que circa nos postea contigerunt, eo prenotato quod, sicut non opera hominum fuere, sed Dei, que Grecis
intulimus, ita non hominum opera fuere, sed demonum, que cum imperatore novo Grecoque per omnia Grecia nobis ex
perfidia consueta retribuit”; “…hominibus Deum odientibus et amantibus sese…”
90 Ibid., II.573-574; II.582-583; II.589-590; and II.601-602: “Hec est enim, que, spurcissimo gentilium ritu pro fraternal
societate sanguinibus alternis ebibitis, cum infidelibus ausa est sepius amicitias firmare ferales, et eosdem mamilla diu
lactavit huberrima et extulit in superbiam seculorum, arma, naves et victualia ministrando. Quid e contrario fecerit
peregrinis, magis edocere sufficiunt in omni Latinorum gente exempla, quam verba. Hec est, que in odium apostolici
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Baldwin thus saturates his account with details of Greco-Latin difference, especially with regards to
Petrine authority. Notably, this invocation of papal primacy is attested in all four versions of the
letter, not merely in the one addressed to Innocent.
Following his account of the crusaders’ victory over their Greek opponents, Baldwin states
in all four versions of the letter that “we do not wrongly lay claim to this victory for ourselves,
because the Lord’s own right hand brought him victory and his powerful army was revealed in us. This was
done by the Lord, and it is marvelous in our eyes.”91 These seemingly humble sentences contain within
them a wealth of scriptural allusions. First, the phrase “the Lord’s own right hand brought him
victory” could refer to one (or both) of two scriptural passages. The first can be found in Psalm 97,
whose first verse reads “Sing to the Lord a new song, for he has done marvelous things; his right
hand and his holy arm have brought him victory,” a seemingly innocuous line which, at first glance,
serves only to confirm Baldwin’s presentation of events: the crusader conquest of Constantinople
was a miraculous deed, made possible by God and affected by His powerful right hand, which we
can safely presume that Baldwin interprets as “the crusaders.”92 In the following eight lines, the
psalmist goes on to praise God’s righteousness and steadfastness and to encourage his audience to
rejoice in God’s majesty, for “He comes to judge the earth. He will judge the world in righteousness
and the peoples with equity.”93 God’s victory, and the marvelous deeds wrought by His right hand
culminis, apostolorum principis nomen audire vix poterat, nec unam eidem inter Grecos Ecclesiam concedebat, qui
omnium Ecclesiarum accepit ab ipso Domino principatum. Hec est que Christum solis didicerat honorare picturis, et
inter ritus nefandos, quos sibi spreta Scripturarum auctoritate confinxerat etiam lavacri salutatis plerumque facere
presumebat iterando iacturam. Hec est, que Latinos omnes non hominum nomine dignabatur, sed canum, quorum
sanguinem effundere pene inter merita reputabant, nec ulla penitentie satisfactione pensabant laici monachi, penes quos,
sacerdotibus spretis, tota ligandi atque solvendi consistebat auctoritas.”
91 Ibid., II.572; II.582; II.588-589; II.600: “Nunc autem non nobis victoriam usurpamus, quia salvavit sibi dextera Domini, et
brachium virtutis eius revelatum est in nobis. A Domino tamen factumest istud et super omnia mirabilia mirabile est in oculis nostris.”
92 Psalm 97:1: “Cantate Domino canticum novum quoniam mirabilia fecit salvavit sibi dextera eius et brachium sanctum
eius.”
93 Psalm 97:8-9: “Flumina plaudent manu simul montes exultabunt a conspectu Domini quoniam venit iudicare terram
iudicabit orbem terrarum in iustitia et populos in aequitate.”
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(that is, the crusaders), will result in His reappearance before His people and a final judgment of all
the earth. Baldwin’s reference to this Psalm, then, calls attention to the coming of Judgment Day.
Baldwin’s language in this section also mirrors another more explicitly apocalyptic passage in
scripture. In Isaiah 59:16, the prophet notes that justice is absent from the land, and that God,
seeing its absence, is displeased, and sets “his own right hand to bring him victory.”94 In the
subsequent verses the prophet goes on to say that God will repay everyone according to their deeds,
“wrath to his adversaries, retribution to his enemies,” and that His judgment will be “as a pent-up
stream,” washing away everything which stands in His path.95 Such language is much less ambiguous
than that of Psalm 97. Baldwin’s reference to “the Lord’s own right hand” in his discussion of the
Latin conquest therefore conjures up eschatological language and imagery. This in turn suggests that
Baldwin understood the events of 1204 in a decidedly apocalyptic context: God had achieved
momentous things through the crusaders, and He would be making His return forthwith to judge
the people of the earth according to their deeds.
That same passage from Baldwin’s letter also includes the phrase “this was done by the
Lord, and it is marvelous in our eyes,” a reference to Psalm 117:23. Psalm 117 is a lengthy song of
deliverance which details the psalmist’s tribulations at the hands of his enemies before his ultimate
salvation at the hands of God. The same passage also appears in the Parable of the Tenants,
recounted in Matthew 21:33-46 and Mark 12:1-12.96 In this parable, a landowner leases out his
vineyard to some laborers who, come harvest time, refuse to surrender the fruits of their labor to

Isaiah 59:16: “Et vidit quia non est vir et aporiatus est quia non est qui occurrat et salvavit sibi brachium suum et
iustitia eius ipsa confirmavit eum.”
95 Isaiah 59:17-19: “Indutus est iustitia ut lorica et galea salutis in capite eius indutus est vestimentis ultionis et opertus est
quasi pallio zeli. Sicut ad vindictam quasi ad retributionem indignationis hostibus suis et vicissitudinem inimicis suis
insulis vicem reddet et timebunt qui ab occidente nomen Domini et qui ab ortu solis gloriam eius cum venerit quasi
fluvius violentus quem spiritus Domini cogit.”
96 Matthew 21:33-46 and Mark 12:1-12.
94
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him. They repeatedly abuse and murder the servants whom the landowner sends to collect his due,
and ultimately murder the son of the landowner himself. Jesus concludes the parable by asking,
“Therefore, when the owner of the vineyard comes, what will he do to those tenants?” His disciples
respond, “He will bring those wretches to a wretched end, and he will rent the vineyard to other
tenants, who will give him his share of the crop at harvest time.” Jesus then says to them, “Have you
never read in the Scripture The stone the builders rejected has become the cornerstone. This was done by the Lord,
and it is marvelous in our eyes? Therefore I tell you that the kingdom of God will be taken away from
you and given to a people who will produce its fruit. Anyone who falls on this stone will be broken
to pieces; anyone on whom it falls will be crushed.”97 This parable was traditionally understood as an
allegory for the unwillingness of the Jews to recognize Jesus as their promised Messiah, and as a
warning of what will befall those who fail to heed God’s warnings about the end of time. As such, it
is both explicitly apocalyptic and contextually supersessionist. Within the context of the Baldwin’s
epistle, “the harvest time” continues to refer to the eschaton, when God will separate the wheat
from the chaff. However, the wicked tenants, rather than serving as stand-ins for the Israelites of
old, could be read as the Greeks, who failed to recognize the authority of the lord’s servants (i.e., the
popes) and as a result will be crushed under the falling stone. This stone, in turn, represents the
Latins, whom the Greeks have long rejected, as do the new tenants “who will produce fruit” in the
landlord’s fields by expanding his dominion to the edges of the known world. Thus, with a scriptural
allusion Baldwin both justifies the Latin conquest of Constantinople and argues for the relevance of
the new Latin Empire in the coming eschaton.

Matthew 21:40-44: “‘Cum ergo venerit dominus vineae quid faciet agricolis illis?’ Aiunt illi: ‘Malos male perdet et
vineam locabit aliis agricolis qui reddant ei fructum temporibus suis.’ Dicit illis Iesus: ‘Numquam legistis in scripturis
lapidem quem reprobaverunt aedificantes hic factus est in caput anguli a Domino factum est istud et est mirabile in oculis nostris? Ideo dico
vobis quia auferetur a vobis regnum Dei et dabitur genti facienti fructus eius, et qui ceciderit super lapidem istum
confringetur super quem vero ceciderit conteret eum.’”
97
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By putting Psalm 117 and the Parable of the Tenants in dialogue with the Book of Daniel,
medieval exegetes sometimes interpreted the cornerstone that was rejected as a symbol for the
return of Christ at the end of time.98 According to Daniel 2, the multivalent statue which
Nebuchadnezzar sees in a dream represents the progression of earthly kingdoms throughout history.
After the rise and fall of four empires, a stone that has not been cut by any human hand shatters the
base of the statue, bringing the whole thing toppling down. In the traditional reading established by
Jerome, the stone refers to Christ. The collapse of the statue represents a corresponding collapse of
earthly authority (imperium) at the end of time. Such a reference would carry particular weight coming
from the hand of an emperor who could boast descent from Charlemagne, who had just conquered
the formerly Roman empire, and who seemed to have presided over the translation of imperial
authority from the West back to the East. Or Baldwin might have had an altogether more grandiose
understanding of the stone, believing it, as had Bohemond of Taranto almost a century earlier, to
represent himself and his own contributions to imperial eschatology.99 According to this reading,
Baldwin and the Latin soldiers would have played the part of the stone that toppled the final earthly
empire. With nothing standing in their way, the crusader army could then continue to Jerusalem,
where Baldwin might with some justice claim the status of world emperor, simultaneously a
harbinger of the End Times and the last Christian leader who might, for a time at least, keep
Antichrist at bay.100 As we shall see, there is a very real possibility that this is exactly the endgame
scenario that Baldwin had in mind.

Rubenstein, Nebuchadnezzar’s Dream.
Ibid., especially 7-20; idem, “The Deeds of Bohemond: Reform, Propaganda, and the History of the First Crusade”
Viator 47.2 (2016): 113-135.
100 The major medieval texts detailing and concerned with the figure of the Last World Emperor include, but are not
limited to: Pseudo-Methodius, Sermo de regnum gentium, in The Apocalypse of Pseudo-Methodius and An Alexandrian World
Chronicle, ed. and trans. Benjamin Garstad (Cambridge: Harvard University Press, 2012); Adso of Montier-en-Der.
Epistola Adsonis ad Gerbergam reginam de ortu et tempore antichristi, in Corpus Christianorum, Continuatio Mediaevalis XLV, ed. D.
Verhels (Turnhout: Brepols, 1976); Otto of Freising, Chronica sive historia de duabus civitatibus, in Chronik; oder, Die Geschichte
98
99
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In the paragraph immediately following his citation of Psalm 117 (and its attendant allusion
to the Parable of the Tenants and the cornerstone that the builders rejected), Baldwin describes his
own coronation as emperor:
And on the following Sunday, the one on which Iubilate is sung, according to the precept of
the Apostle Peter that the king is to be honored and one must yield to him as one’s superior,
and as the Evangelist has announced that no one will take away our joy from us, with immoderate
honor, with joyful celebration, and even, as is their custom, with the Greeks’ applauding, the
beloved fathers – the aforementioned pontiffs – accompanied by the applause and pious
tears of all, gloriously elevated to the heights of empire him who had been crowned by God
and humanity – for the honor of God and of the Roman Church and for the relief of the
Holy Land.101
“The precept of the Apostle Peter” refers to 1 Peter 2:13-17, which reads:
For the Lord’s sake accept the authority of every human institution, whether of the emperor
as supreme, or of governors, as sent by him to punish those who do wrong and to praise
those who do right. For it is God’s will that by doing right you should silence the ignorance
of the foolish. As servants of God, live as free people, yet do not use your freedom as a
pretext for evil. Honor everyone. Love the family of believers. Fear God. Honor the
emperor.102

der zwei Staate, ed. and trans. Adolf Schmidt (Berlin: Rutten & Loenig, 1960); English translation in The Two Cities: A
Chronicle of Universal History to the Year 1146 A.D., by Otto, Bishop of Freising, trans. Charles Christopher Mierow (New York:
Columbia University Press, 2002). For modern scholarship on the legend of the Last World Emperor, see Paul Julius
Alexander, “Byzantium and the Migration of Literary Works and Motifs: The Legend of the Last Roman Emperor,”
Religious and Political History and Thought in the Byzantine Empire 12 (1978): 47-68; idem, “The Medieval Legend of the Last
Roman Emperor and Its Messianic Origins,” Journal of the Warburg and Courtauld Institutes 41 (1978): 1-15; idem, “The
Diffusion of Byzantine Apocalypses in the Medieval West and the Beginnings of Joachimism,” in Prophecy and
Millenarianism: Essays in Honour of Marjorie Reeves, ed. Ann Williams (Longman: 1980): 53-106; idem, The Byzantine
Apocalyptic Tradition (Berkeley: University of California Press 1985); G.J. Reinink, “Pseudo-Methodius und die Legende
vom romischen Endkaiser,” in The Use and Abuse of Eschatology in the Middle Ages, ed. Werner Verbeke, Daniel Verhelst,
and Andries Welkenhuysen (Leuven: Leuven University Press, 1988): 82-111; James T. Palmer, The Apocalypse in the Early
Middle Ages (Cambridge: Cambridge University Press, 2014), especially 107-129; and Stephen J. Shoemaker, “The
Tiburtine Sibyl, the Last Emperor, and the Early Byzantine Apocalyptic Tradition,” in Forbidden Texts on the Western
Frontier: The Christian Apocrypha from North American Perspectives; Proceedings from the 2013 York University Christian Apocrypha
Symposium, ed. Tony Burke and Christoph Markschies (Eugene: 2015): 218–244.
101 De Oorkonden der graven van Vlaanderen, II.573; II.582; II.589; and II.601: “Sequentique dominica, qua “Iubilitate”
cantatur, precipiente apostolo Petro regem honorificari, eique obediri quasi precellenti, et Evangelio nuntiante, quod gaudium
nostrum nemo tollet a nobis, cum ingenti honore atque tripudio, more etiam suo applaudentibus Grecis, ad honorem Dei et
sancte Romane Ecclesie, ac subventionem Terre Sancte gloriose coronatum, ad imperii fastigia Deo et hominibus
amabiles patres memorati pontifices cum universorum applausu et piis lacriminis sublimarunt.”
102 1 Peter 2:13-17: “Subiecti estote omni humanae creaturae propter Dominum sive regi quasi praecellenti, sive ducibus
tamquam ab eo missis ad vindictam malefactorum laudem vero bonorum. Quia sic est voluntas Dei ut benefacientes
obmutescere faciatis inprudentium hominum ignorantiam, quasi liberi et non quasi velamen habentes malitiae libertatem
sed sicut servi Dei. Omnes honorate. Fraternitatem diligite. Deum timete. Regem honorificate.”
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Baldwin’s use of this scriptural citation in a letter addressed to the entirety of the Christian world,
including the pope, is certainly presumptuous. He is in effect claiming the highest possible
dominion. If we examine the verses immediately preceding this passage, moreover, we encounter yet
another reference to the cornerstone that the builders rejected. 1 Peter 2:6-10 reads as follows:
For it stands in scripture: “See, I am laying in Zion a stone, a cornerstone chosen and
precious; and whoever believes in him will not be put to shame.” To you then who believe,
he is precious; but for those who do not believe, “The stone that the builders rejected has
become the very head of the corner,” and “A stone that makes them stumble, and a rock
that makes them fall.” They stumble because they disobey the word, as they were destined to
do. But you are a chosen race, a royal priesthood, a holy nation, God’s own people, in order
that you may proclaim the mighty acts of him who called you out of darkness into his
marvelous light. Once you were not a people, but now you are God’s people; once you had
not received mercy, but now you have received mercy.103
These words do not appear anywhere in Baldwin’s epistle, but readers trained in the scripture would
have made the connections. It seems at least likely that the author of this letter intended to conjure
up the image of the cornerstone, and to connect its supersessionist ideas with recent events in
Constantinople.
Elsewhere, the letter-writer states that Baldwin’s assumption of the imperial purple was in
fulfillment of the Evangelist’s statement that “no one will take away our joy from us.” This is a
reference to John 16:22. In context, John 16:4-28 discusses the Second Coming. In a conversation
between Christ and the Apostles, he repeatedly informs them that he will be leaving them soon, but
that he will return, and that he will send them a helper to guide them in his absence:
“Very truly, I tell you, you will weep and mourn, but the world will rejoice; you will have
pain, but your pain will turn into joy. When a woman is in labor, she has pain, because her
hour has come. But when her child is born, she no longer remembers the anguish because of
1 Peter 2:6-10: “Propter quod continet in scriptura ecce pono in Sion lapidem summum angularem electum pretiosum et qui
crediderit in eo non confundetur. Vobis igitur honor credentibus non credentibus autem lapis quem reprobaverunt aedificantes hic
factus est in caput anguli, et lapis offensionis et petra scandali qui offendunt verbo nec credunt in quod et positi sunt.
Vos autem genus electum regale sacerdotium gens sancta populus adquisitionis ut virtutes adnuntietis eius qui de
tenebris vos vocavit in admirabile lumen suum qui aliquando non populus nunc autem populus Dei qui non consecuti
misericordiam nunc autem misericordiam consecuti.”
103
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the joy of having brought a human being into the world. So you have pain now; but I will
see you again, and your hearts will rejoice, and no one will take your joy from you.”104
The letter uses this verse, a reference to Christ’s return to Earth, within a discussion of Baldwin’s
imperial coronation. Now that the Greeks have been conquered and Baldwin has been crowned, the
fulfillment of sacred time is at hand.
In the final paragraph of the copy of the letter addressed to Innocent III, Baldwin added one
passage for the pope alone, included in no other letter. There, he calls on the pope to journey to the
East and preside over an ecumenical council so that the Greeks and the Latins might be reconciled
to one another, after which time the crusaders would be free to continue on their way to
Jerusalem.105 Baldwin then goes on to say:
“Now, Holy Father, behold the time is right! Now, behold the day of salvation! The Lord, who
placed your enemies as a footstool for your feet, appears to have conceived plans of peace for your
age. Sound, we pray, most loving father, a priestly trumpet on Zion. Gather the people, make holy a
day for the Lord – a day for establishing unity and peace, a day that we observe unto the
Lord so that our own strength might be buttressed. For however much we might be
deficient on our own, we dare to hope in the Lord that the joy of the Lord might be our
strength for wiping out the scandal of the cross and crushing every rival power in the world
that raises itself up against the Lord and against His anointed one.”106
John 16:20-22: “Amen amen dico vobis quia plorabitis et flebitis vos mundus autem gaudebit vos autem
contristabimini sed tristitia vestra vertetur in gaudium. Mulier cum parit tristitiam habet quia venit hora eius cum autem
pepererit puerum iam non meminit pressurae propter gaudium quia natus est homo in mundum. Et vos igitur nunc
quidem tristitiam habetis iterum autem videbo vos et gaudebit cor vestrum et gaudium vestrum nemo tollit a vobis.”
105 De Oorkonden der graven van Vlaanderen, II.575-576.
106 Ibid., II.576: “Ecce nunc tempus acceptabile, pater sancte, ecce nunc dies salutis. Cogitasse videtur Dominus
temporibus vestris cogitationes pacis, qui scabellum pedum vestrorum vestros posuit inimicos. Canite, quesumus, tuba sacerdotali in
Syon, amantissime pater, vocate cetum congregate populum, coadunate senes et suggentes hubera, sanctificate diem
acceptabilem Domino, diem stabiliende unitatis et pacis, et quam ad Dominum custodimus nostre fortitudinis
confirmande: quantumlibet enim insufficientes simus ex nobis, sperare audemus in Domino quod gaudium Domini sit
fortitudo nostra ad evacuandum scandalum Crucis, et subiciendam in terris omnem adversariam potestatem erigentem se
adversus Dominum et adversus christum eius.” This is reminiscent of the letter recorded in Fulcher of Chartres’ account
of the First Crusade, in which the crusade leaders, writing to Urban II from Antioch, implore the pope to journey to the
East and lead the crusaders on their final march to Jerusalem. They assure the pope that they have dealt with the Turks
and the pagans, but that they are beset upon by heretics, Greeks, Armenians, Syriacs, and Jacobites, and that only with
his help and under his leadership might they finally eradicate the heresies which plague the Holy Land, after which time
the whole world will be obedient to Rome. Fulcher of Chartres, Historia Hierosolymitana, ed. Heinrich Hagenmeyer
(Heidelberg: Carl Winters Universitätsbuchhandlung, 1913), I.XXIV.14: “Nos enim Turcos et paganos expugnavimus,
haereticos autem, Graecos et Armenos, Syros, Jacobitasque expugnare nequivimus. Mandamus igitur et remandamus tibi,
carissimo patri nostro, ut tu pater et caput ad tuae paeternitatis locum venias, et qui beati petri es vicarious, in cathedra
eius sedeas et nos filios tuos in omnibus recte agendis oboedientes habeas et omnes haereses, cuiuscumue generis sint,
104
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Baldwin’s statement that “the Lord has placed [Innocent’s] enemies as a footstool for [his] feet” is a
reference to Psalm 109:1, which opens “The Lord says to my lord: ‘Sit at my right hand as I make
your enemies a footstool for your feet.’”107 The Psalmist then goes on to detail the authority given by
God to His elect, whose rule will issue forth from Zion and will extend even over their enemies. The
Psalm concludes on an ominous note, promising that “The Lord is at your right hand; He will crush
kings on the day of His wrath. He will judge the nations, heaping up the dead and crushing the rulers
of the whole earth.”108 So, Baldwin, who has just invited the pope to a summit in hostile Greek
territory, is promising Innocent that God will make the pope’s enemies bow down before him, that
the pope will rule over his enemies from his seat in Jerusalem, and that Innocent’s reign will be
linked to God’s judgment of all the nations. The apocalyptic language continues in the next line of
the letter, when Baldwin urges Innocent to “sound… a priestly trumpet on Zion,” a reference to
Joel 2:1-2:
Sound the trumpet on Zion; sound the alarm on my holy mountain! Let all the inhabitants of
the land tremble, for the day of the Lord is coming, it is near — a day of darkness and
gloom, a day of clouds and thick darkness! Like blackness spread upon the mountains, a
great and powerful army comes; their like has never been from of old, nor will be again after
them in ages to come.109

tua auctoritate et nostra virtute eradices et destruas. Et sic nobiscum viam Jesu Christi a nobis inceptam et a te
pradicatam perficias et portas etiam utriusque Hierusalem nobis aperias et Sepulcrum Domini liberum atque Christianum
nomen super omne nomen exaltatum facias. Si enim ad nos veneris et viam per te inceptam nobiscum perfeceris, totus
mundus tibi oboeiens erit.”; English translation in A History of the Expedition to Jerusalem, 1095-1127, trans. Frances Rita
Ryan (New York: W.W. Norton & Company, Inc., 1973).
107 Psalm 109:1: “Dixit Dominus Domino meo sede a dextris meis donec ponam inimicos tuos scabillum pedum
tuorum.”
108 Psalm 109:5-6: “Dominus ad dexteram tuam percussit in die furoris sui reges. Iudicabit in gentibus implebit valles
percutiet caput in terra multa.”
109 Joel 2:1-2: “Canite tuba in Sion, ululate in monte sancto meo, conturbentur omnes habitatores terrae quia venit dies
Domini quia prope est, dies tenebrarum et caliginis dies nubis et turbinis quasi mane expansum super montes populus
multus et fortis similis ei non fuit a principio et post eum non erit usque in annos generationis et generationis.”
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These verses make the apocalyptic imagery of the first verse explicit, and the rest of the chapter
expands on these themes, invoking darkness, flames, earthquakes, celestial irregularities, and
bloodthirsty armies.
In this letter, therefore, Baldwin lays out for his audience plans for the future of the Latin
empire. Imperial language such as this inevitably carried apocalyptic connotations. Baldwin was
counting on his audience not only to recognize his scriptural allusions but also to understand their
import. He follows these words with an appeal for Innocent to personally come to Constantinople
so that they might “establish unity” prior to Baldwin himself “crushing every rival power in the
world that raises itself up against the Lord” and against Baldwin, “the Lord’s anointed one.”110 The
author of this epistle, writing in the voice of Baldwin, presents the new emperor as the anointed one
of God, tasked with “crushing every rival power in the world” in a way consonant with prophecies
about the Last World Emperor and the advent of the Apocalypse.
Baldwin’s letter to the bishop of Rome, to the archbishop of Cologne, to the abbot of
Citeaux, and to all the Christian faithful utilizes consistent eschatological language. The letters’
dissemination throughout Europe and the later chronicles’ tradition of associating the events of
1204 with prophecy and translatio imperii all point to a decidedly apocalyptic understanding of the
Fourth Crusade, beginning as early as a month after the conquest of Constantinople and continuing
for decades thereafter. Such an interpretation has significant implications. First, the prophetic and
apocalyptic language of these Fourth Crusade narratives suggests that the eschatological expectations
of crusading hosts did not disappear with Christ’s failure to return after the First Crusade, but rather
continued to motivate crusading armies more than a century after the conquest of Jerusalem.
Second, an eschatological reading of the Fourth Crusade by contemporaries suggests that those
110

See above.
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eschatological expectations were not confined to the Jerusalem theater, or even to wars against
Muslims or “pagans,” but rather could be transferred and applied to wars against co-religionists of
questionable sympathies. This observation has potential for how to interpret the crusades against
heretics which Pope Innocent III would launch shortly after 1204. Third, the prophetic language of
these texts, especially Robert de Clari’s and the very early accounts by Baldwin and Gunther,
demonstrates that the acceptance of a connection between crusade and apocalypse was not limited
to a clerical elite who, upon years of theological reflection, were eventually able to process the
spiritual meaning of the events of any given crusade. Rather, eschatological expectations were
common to crusade participants of varied status and educational background. As such, it is possible,
and indeed likely, that these accounts capture genuine eschatological motivations rather than mere
ideological retrojections.
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CHAPTER FOUR
“Sacred Sacrilege”:
Trojan Past, Christian Future, and the Limits of the Classical Tradition
in the Hystoria Constantinopolitana of Gunther of Pairis

Fires blaze in the distance. Heavy footsteps thunder down the alleyways of Europe’s most
populous city, the weight of their advance punctuated by the ringing of iron implements as the
screams of men, women, and children fill the air. A tonsured figure emerges from the shadows,
clearly uncomfortable with the sights, sounds, and smells of what might loosely be termed “the
battlefield.” Nevertheless, with a sense of eager determination he begins to navigate his way through
the maddening throng, his eyes fixed on his ultimate prize. He comes upon a priest, a saintly
custodian entrusted with the preservation and veneration of sacred objects. The monk towers over
him, face contorted with rage, bellowing ultimatums. The priest submits and obediently leads the
monk to that which he desires. A chest is opened. Greedy fingers plunge into the depths of the
receptacle, poking, prodding, and polluting the holy vessels before emerging fully laden with sacred
sacrilege. Holy plunder is stuffed into the folds of our monk’s robes, wherever it might fit, and he
returns to his ship, weighted down with booty, cautious lest his prizes be appropriated, but proud of
that which he has accomplished. He says to a comrade in passing “We have done well.”
The above is a summation of chapter nineteen of Gunther of Pairis’ Hystoria
Constantinopolitana (hereafter Hystoria), a work completed in 1205 after the return of Gunther’s abbot,
Martin, from the Fourth Crusade. 1 Gunther’s text served as an accounting for the presence of Greek

Gunther of Pairis, Hystoria Constantinopolitana, in Hystoria Constantinopolitana: Untersuchung und Kritische Ausgabe, ed. Peter
Orth (Hildesheim and Zurich: Weidmann, 1994), 156-163; ibid., ed. and trans. Alfred J. Andrea, The Capture of
Constantinople: The “Hystoria Constantinopolitana” of Gunther of Pairis (Philadelphia: University of Pennsylvania Press, 1997),
106-113.
1
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relics in his Alsatian abbey located some 1,500 miles from Constantinople. Lest this essential point
be overlooked, it should be stressed that the purveyor of priceless plunder described above, whom
Gunther labels a bandit, whose very touch is described as polluting, and whose handling of sacred
relics Gunther characterizes as violently sexual in nature, was none other than the commissioner of
the work, Abbot Martin himself. The question we must ask ourselves, then, is why Gunther, a monk
of surpassing literary skill, would present such a portrait of his abbot to posterity when, as Gunther
himself tells us, his abbot was the man who commissioned the work?
Traditional scholarship, interested in advancing a larger understanding of the Hystoria, has
tended to minimize the horrific imagery at play within this scene. One scholar describes it as “one of
the most wildly humorous and irony-filled accounts in all of thirteenth-century Latin literature.”2
Throughout most of his text Gunther does seem to be a full-throated partisan of both Abbot Martin
and the Latin forces writ large, but the author’s apparent enthusiasm elsewhere in the text only
serves to highlight the strangeness of this particular passage. Here, Martin is presented to us as a
bandit concerned solely with enriching himself at the expense of his fellow soldiers. What is more,
the language of contamination, pollution, and sexual impropriety, even violence, with which
Gunther describes his abbot’s handling of these most holy treasures can hardly have escaped the
notice of his monastic audience.
Gunther’s text therefore serves as a perfect case study for how an intellectual history of the
Fourth Crusade, one which situates its sources within their twelfth- and thirteenth-century

Alfred J. Andrea, “The Historia Constantinopolitana: An Early Thirteenth-Century Cistercian Looks at Byzantium,”
Analecta Cisterciensia 36 (1980): 286. For additional scholarship on Gunther and the Hystoria, see Alfred J. Andrea,
“Boethian Influence on Gunther of Pairis’ Historia Constantinopolitana,” Carmina Philosophiae 1 (1992): 19-33; idem,
“Cistercian Accounts of the Fourth Crusade: Were They Anti-Venetian?” Analecta Cisterciensia 41 (1985): 3-41; idem,
“Introduction,” in The Capture of Constantinople: The “Hystoria Constantinopolitana” of Gunther of Pairis, ed. and trans. Alfred J.
Andrea (Philadelphia: University of Pennsylvania Press, 1997), 1-62; Francis R. Swietek, “Gunther of Pairis and the
Historia Constantinopolitana,” Speculum 53.1 (1978): 49-79.
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intellectual contexts, might open up new avenues of approach to seemingly familiar texts. When read
with an eye towards contemporary Latin preoccupations with the Trojan past, the process of
translatio imperii, and the progression of sacred time, this otherwise enigmatic episode provides us
with a new perspective on Gunther’s presentation of the Fourth Crusade as a whole. Abbot Martin’s
sexual violence towards and contamination of these most sacred relics of the passion provided
Gunther with a way to consider the legitimacy of the crusaders’ actions. Gunther created a text
which openly lauded the actions of the crusade participants (particularly Abbot Martin), while
simultaneously placing the questionable outcome of the crusade and its place within sacred history
under intense scrutiny. This duality of praise/skepticism is not merely a byproduct of Gunther’s
work. It is in fact a feature inherent to its organizational structure. Like Boethius in his Consolation of
Philosophy, Gunther adopted a prosimetric format—perhaps not coincidentally since Gunther
engages with Boethian themes. Chief among them is the progression of history according to divine
will.3 This Boethian view of history, built on tensions, allowed Gunther to express views critical of
the progress of the crusade while still paying lip service to the momentous nature of the events
which the expedition engendered. This ambiguity infuses Gunther’s understanding of the Fourth
Crusade as a whole. Essential to this reading is the imagery of the Trojan War, Fortune’s Wheel, and
translatio imperii. This chapter therefore opens with an introduction to Gunther, the intellectual world
he inhabited, and the theories of rhetoric which governed that world’s approach to prosimetric texts.
It will then consider the reception of Gunther’s text within modern scholarship, particularly his
portrayal of Abbot Martin. Finally, it will conclude with an in-depth analysis of chapter nineteen of
the Hystoria and its implications for Gunther’s interpretation of the Fourth Crusade.

On Boethius’ association with prosimetry in the Middle Ages, see Swietek, “Gunther of Pairis,” 67; Jan Ziolkowski,
“The Prosimetrum in the Classical Tradition,” in Prosimetrum: Cross-Cultural Perspectives on Narrative in Prose and Verse, ed.
Joseph Harris and Karl Reichl (Cambridge: D.S. Brewer, 1997), 48.
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Gunther of Pairis’ Hystoria Constantinopolitana in Its Twelfth-Century Context
Not much is known about Gunther’s early life.4 He was likely born into a noble family of at
least moderate standing with Staufer sympathies in the upper Rhine valley sometime between 1150
and 1160.5 The location of his family estate in southwest Germany, near Basel, seems likely based on
Gunther’s subsequent claustration within the Cistercian abbey at Pairis, a monastery of no particular
renown which likely would have drawn on local recruits. His family’s imperial loyalties and social
standing we can infer from his early professional accomplishments. Gunther’s epic poem Ligurinus, a
panegyric of over 6000 lines dedicated to Emperor Frederick I “Barbarossa” and his five sons dating
to 1187, utilizes the model of Lucan’s De bello civili to lionize Barbarossa’s wars in Lombardy.6 In the
Ligurinus, Gunther identifies himself as the author of another work, the Solimarius, a versification of
Robert the Monk’s Historia Iherosolimitana which today survives only in fragments.7 In the Ligurinus,
Gunther notes that the Solimarius was dedicated to his former pupil, Conrad, the fourth son of the
emperor Frederick born in 1168, meaning that, for at least some time from ca.1180/1181 onwards,
Gunther had direct connections to the imperial court as tutor to one of the princes. Within the text
of the Ligurinus, Gunther intimates that he had been curious about the reception of the Solimarius at

The following paragraph is a synopsis of the excellent work found in Andrea, “Introduction,” 3-14, and Swietek,
“Gunther of Pairis,” 56-59.
5 This date of birth can be inferred from his later artistic corpus. Gunther also wrote the epic poems Ligurinus and
Solimarius and was thus active within imperial literary circles by the mid-1180s, implying a date of birth no later than the
mid-1160s and probably somewhat earlier. Gunther of Pairis, Ligurinus, ed. Erwin Assman, Monumenta Germaniae
Historica, Scriptores rerum Germanicarum in usum scholarum, 63: 151-495; idem, Solimarius, ed. Erwin Assman, Monumenta
Germaniae Historica, Scriptores rerum Germanicarum in usum scholarum, 63: 501-512.
6 For a prose counterpart to the Ligurinus, see Otto of Freising and Rahewin, Gesta Frederici imperatoris, in Die Taten
Friedrichs oder richtiger Cronica, ed. Franz-Josef Schmale, in Ausgewälte Quellen zur deutschen Geschichte des Mittelalters, Freiherrvom Stein Gedächtnisausgabe 17 (Darmstadt: Wissenschaftliche Buchgesellschaft, 1966); English translation in The Deeds of
Frederick Barbarossa, trans. Charles Christopher Mierow (New York: Columbia University Press, 2004). For a similar
poetic treatment of the same events, see Carmen de gestis Frederici I. imperatoris in Lombardia, ed. Irene Schmale-Ott, in
Monumenta Germaniae Historica, Scriptores rerum Germanicarum in isum scholarum, 62 (Hanover: Hahn, 1965); English
translation in Barbarossa in Italy, ed. and trans. Thomas Carson (New York: Ithaca Press, 1994).
7 Robert the Monk, Historia Iherosolimitana, ed. D. Kempf and M.G. Bull (Woodbridge: Boydell Press, 2013); trans. Carol
Sweetenham, Robert the Monks’ History of the First Crusade (Burlington: Ashgate, 2005).
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court, suggesting that by the time of its composition in 1186/1187 its author was no longer present
at the Hohenstaufen court to track its reception himself. In all likelihood, by the time of the
Solimarius’ creation in 1185 Gunther had left court and, judging by his desire to ingratiate himself to
the emperor’s family through his compositions, his departure was not entirely voluntary. From 1187
until his (presumably voluntary) claustration within the abbey at Pairis in the early 1200s, Gunther
served as a scholasticus (a cleric attached to and in charge of instruction within cathedral schools)
somewhere within the Rhine valley.8
If Gunther himself remains something of a mystery to modern scholars, the world he
inhabited is more discernible. The eleventh and twelfth centuries saw the boundaries of Latin
Christendom expand at the same time that the bishops of Rome formulated and expressed the
doctrine of papal primacy with increasing confidence and vigor.9 The convergence of these dual
processes resulted in Latin Europe’s increased exposure to Greeks and Greek Christianity at the
exact moment in which the Greek Church’s refusal to acknowledge the authority of Rome was
becoming central to Latin Christian understanding of their Greek neighbors.10 Latin churchmen
spent much of the century struggling with the question of the Greeks and their role within both the
Christian Church and Christian history writ large.11 These discussions of Greco-Latin difference

Hystoria Prose 25, pg. 180. For more on cathedral schools and their role in the formation of courtly and literary culture,
see C. Stephen Jaeger, The Envy of Angels: Cathedral Schools and Social Ideals in Medieval Europe, 950-1200 (Philadelphia:
University of Pennsylvania Press, 1994); idem, The Origins of Courtliness: Civilizing Trends and the Formation of Courtly Ideals,
939-1210 (Philadelphia: University of Pennsylvania Press, 1985); idem, Scholars and Courtiers: Intellectuals and Society in the
Medieval West (Burlington: Ashgate, 2002).
9 Robert Bartlett, The Making of Europe: Conquest, Colonization, and Cultural Change, 950-1350 (Princeton: Princeton
University Press, 1993); Colin Morris, The Papal Monarchy: he Western Church from 1050-1250 (New York: Clarendon Press,
1991); I.S. Robinson, The Papacy, 1073-1198: Continuity and Innovation (New York: Cambridge University Press, 1990);
Brett Edward Whalen, Dominion of God: Christendom and Apocalypse in the Middle Ages (Cambridge: Harvard University
Press, 2009).
10 For the other differences at play between Latin and Greek Christianity during this time period, see the final chapters in
Henry Chadwick, East and West: The Making of a Rift in the Church: From Apostolic Times until the Council of Florence (New
York: Oxford University Press, 2003): 193-237.
11 See above, chapter one.
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throughout history were part of a wider twelfth-century debate about the procession of historical
time in which the history of Troy played an important role.12
The Hohenstaufen court of Frederick Barbarossa was a notable center of production for
literature concerned with the Trojan past, the imperial present, and the prophetic future. Between
the literary activities of Anselm of Havelberg, Joachim of Fiore, Godfrey of Viterbo, Otto of
Freising, Rahewin, Rainald of Dassel, the Ludus poet, and the author of the Vita Karoli Magni, and
the translation projects of the Sibyls Tiburtina and Erithea, to say nothing of the diplomatic and
crusading activities of Frederick himself, it seems clear that the Staufer emperors of the twelfth
century were intellectually invested in matters pertaining to Trojan heritage, Greek difference,
translatio imperii, and imperial eschatology. It is therefore reasonable to assume that Gunther would
have been exposed to such ideas during his years at the imperial court in the 1180s and that they
could have influenced his later work.
Gunther composed that work in 1205, within months of his abbot’s return from the East in
June of the same year. The task was likely entrusted to Gunther, despite his relatively recent arrival
within the cloister, because of his background as a court poet and his reputation as a scholasticus.13 As
noted above, the Hystoria is a work of prosimetry, meaning that it contains alternating passages of
extended prose and verse.14 Prosimetry, although boasting an authorial tradition stretching back to
See above, chapter two.
Hystoria Prose 24, pg. 177; ibid., Prose 25, 180. Abbot Martin may not have even met Gunther prior to his own
departure for the East; we do not know exactly when Gunther entered the Alsatian monastery, but it seems likely that it
was in the early 1200s, and, since Martin departed for Venice sometime in the first quarter of 1202, the distinct
possibility remains that the two monks, abbot and brother, subject and author, may have only met one another’s
acquaintance upon Martin’s triumphant return, in which case we must ask ourselves what impression such an
introduction must have made on brother Gunther.
14 For an introduction to prosimetric works in the Latin West, see Jan Ziolkowski, “The Prosimetrum in the Classical
Tradition,” in Prosimetrum: Cross-Cultural Perspectives on Narrative in Prose and Verse, ed. Joseph Harris and Karl Reichl
(Cambridge: D.S. Brewer, 1997), 45-65. Many of the texts classified by Zilkowski as prosimetra are not prosimetra
proper (that is, the works are not structured around an interplay between extended passages of prose and verse, but
rather are organized predominantly as prose constructions which happen to contain scattered verses of poetry). See also
Swietek, “Gunther of Pairis,” 59-62.
12
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antiquity, has never been particularly prevalent, so Gunther’s decision to adopt it is by itself
noteworthy.15 Prosimetrum was not a common form for historical writing in the high middle ages.
Dudo of St. Quentin, a Norman historian active in the late-tenth and early-eleventh centuries, wrote
a prosimetric history of the dukes of Normandy in the early eleventh century entitled De moribus et
actis primorum Normanniæ ducum. While the work itself was copied, expanded upon by subsequent
authors, and incorporated into numerous other chronicles, none of Dudo’s continuators imitated
the prosimetric form, opting instead to convert his verse sections into prose within their own
works.16 In the early twelfth century, Ralph of Caen composed a prosimetric work on the deeds of
Tancred, Prince of Antioch, nephew of Bohemond I, and participant on the First Crusade, but it
does not appear to have circulated widely, surviving in only one manuscript in Monte Cassino. It is
unlikely that it served as a template for Gunther’s own prosimetric crusade history.17
Thus, while not without precedent, Gunther’s application of the prosimetric form to the
writing of history was certainly a bold decision. In the twelfth-century context in which Gunther was
educated, prosimetry was generally recognized as a form well-suited to the expression of
philosophical thought, associated as it was in particular with the allegorical works of Martianus

Latin prosimetrum has its roots in satire and humor, as in the compositions of Petronius and Seneca, whose works
take aim at contemporary Roman social values and practices. See Petronius, Satyricon, ed. Konrad Muller, in Petronius
Satyrica, Schelmengeschichte (Munich: Artemis Verlag, 1983); trans. J.P. Sullivan, Petronius: The Satyricon, and Seneca: The
Apocolocyntosis (New York: Penguin Books, 1986), 35-160; Seneca, Apocolocyntosis divi Claudii, ed. P.T. Eden, in Seneca
Apocolocyntosis (New York: Cambridge University Press, 1984); trans. J.P. Sullivan, Petronius: The Satyricon, and Seneca: The
Apocolocyntosis (New York: Penguin Books, 1986), 219-233. These two major composers of classical Latin prosimetry did
not enjoy wide circulation within the medieval West at this time period, but neither were they wholly forgotten. On the
limited but continued audience for Seneca and Petronius in the twelfth century, see L.D. Reynolds and N.G. Wilson,
Scribes and Scholars: A Guide to the Transmission of Greek and Latin Literature, 4th ed. (Oxford: Oxford University Press, 2013),
113-115; and Petronius Redivivus, ed. Marvin Colker, in Analecta Dublinensia: Three Medieval Latin Texts in the Library of Trinity
College Dublin (Cambridge: Medieval Academy of America, 1975).
16 Dudo of St. Quentin, History of the Normans, trans. Eric Christiansen (Woodbridge: Boydell Press, 1998).
17 Ralph of Caen. Tancredus, ed. Edoardo D’Angelo (Turnnhout: Brepols, 2011); trans. Bernard S. Bachrach and David S.
Bachrach, The Gesta Tancredi of Ralph of Caen: A History of the Normans on the First Crusade (New York: Routledge, 2005).
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Capella and Boethius.18 In fact, the twelfth century witnessed something of a flowering of
prosimetric works. Most of them were philosophical.19 Bernardus Silvestris, for example, composed
his Cosmographia in the mid-1140s; and Alan of Lille, his De Planctu Naturae in the 1160s, followed
shortly thereafter by his Anticlaudianus. In the tradition of Martianus Capella and Boethius before
them, all three of these prosimetric works utilize Platonic language and allegorical imagery to
communicate philosophical ideas.20 Gunther was aiming high.
Gunther, working within this Boethian tradition, took care to use prose and poetry toward
different ends. Gunther located most of the details concerning the negative doings of Abbot Martin
in his prose sections. These include details such as Martin’s greed-fueled designs, his aggression
towards the Greek priest, and his manhandling of the holy relics. The poetic passages, by contrast,
granted a loftiness to their subject material, which in turn made Gunther’s barbs in his prose

Bernardus Silvestris, Dictamen, in “Il ‘Dictamen’ di Bernardo Silvestre,” ed. Mirella Brini Savorelli, Rivista critica di storia
della filosofia 20 (2), 202: “Proseumetricum dictamen boecii est, quod constat partim ex prosa, partime ex metro.” On
Boethius’ association with prosimetry in the Middle Ages, see Swietek, “Gunther of Pairis,” 67; Ziolkowski, “The
Prosimetrum in the Classical Tradition,” 48. Martianus Capella, De nuptiis Philologiae et Mercurii, trans. William Harris
Stahl and E.L. Burge, in Martianus Capella and the Seven Liberal Arts, Volume II: The Marriage of Philology and Mercury (New
York: Columbia University Press, 1977). Boethius, De Consolatione Philosophiae, ed. Claudio Moreschini (Munich: K.G.
Saur, 2000); trans. Douglas C. Langston, The Consolation of Philosophy (New York: W.W. Norton & Company, 2010). For
more on Boethius and his medieval legacy, see Helen M. Barrett, Boethius: Some Aspects of His Times and Work (New York:
Russell and Russell, 1965); Margaret Gibson, ed., Boethius: His Life, Thought, and Influence (Oxford: Basil Blackwell, 1981);
John Marenbon, Boethius (New York: Oxford University Press, 2003); idem, ed., The Cambridge Companion to Boethius (New
York: Cambridge University Press, 2009; Howard Rollin Patch, The Tradition of Boethius: A Study of His Importance in
Medieval Culture (New York: Oxford University Press, 1935); and Joel C. Relihan, The Prisoner’s Philosophy: Life and Death in
Boethius’ Consolation (Notre Dame: University of Notre Dame Press, 2007).
19 For a discussion of the varieties of medieval prosimetric works, see Caroline D. Eckhardt, “The Medieval Prosimetrum
Genre (From Boethius to Boece),” Genre 16 (1983), 23-30. Eckhardt notes that medieval prosimetra typically fell into one
of four categories: philosophical, epistolary, “popular” (that is, works of entertainment with their origins in the oral
tradition [hero-tales, sagas, folktales, etc.]), and historical. The philosophical genre is discussed below. The epistolary
genre does not concern us here, as it is concerned with compilations of collected prose and verse works rather than with
individual texts with their own structural unity generated by the interplay of prose and verse. Aucassin and Nicolette, the
only known example of an Old French prosimetrum, dates to this time period, although it is uncertain whether Gunther
would have been aware of this vernacular tradition of popular poetry [Aucassin and Nicolette, ed. and trans. Robert S.
Sturges (East Lansing: Michigan State University Press, 2015)]. Historical prosimetra are discussed above.
20 Bernardus Silvestris, Cosmographia, in Poetic Works: Bernardus Silvestris, ed. and trans. Winthrop Wetherbee (Cambridge:
Harvard University Press, 2015), 1-181; Alan of Lille, De Planctu Naturae, in Literary Works: Alan of Lille, ed. and trans.
Winthrop Wetherbee (Cambridge: Harvard University Press, 2013), 21-217; idem, Anticlaudianus, in Literary Works: Alan
of Lille, ed. and trans. Winthrop Wetherbee (Cambridge: Harvard University Press, 2013), 219-517.
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narrative all the more pointed. Prose and poetry, in Peter Dronke’s formula, denoted opposing
attitudes at play within the text which could “qualify each other, revitalize each other,” and, at times,
even “undermine each other.”21 Gunther’s verse painted a picture of a virtuous abbot, a holy
endeavor, and a world organized according to divine principles. It was only in the narrative details of
the prose passages that a radically different image of the event and the people involved in it
emerged.
Gunther’s modern interpreters all agree that the Hystoria is a work defined by its willingness
to test the truth of the world around it, especially as it relates to conventional wisdom about divine
providence. Those same interpreters contend that, in Gunther’s mind, the events of the Fourth
Crusade validate the reality of divine providence.22 Such a reading of the Hystoria, however, requires
the reader to pick and choose when to take Gunther at his word and when to write off his narrative
choices as rhetorical or satirical. If, on the other hand, the reader grapples with the Hystoria’s
inconsistencies, the text reveals itself to be a work of profound psychological sophistication.
Gunther, who believed that the events of the Fourth Crusade seemed to reveal the divine influence
behind human affairs, nevertheless found himself plagued by doubts, doubts which he then
incorporated into the prose section of his text. The verse passages of the Hystoria may represent
Gunther’s attempt to situate the events of the Fourth Crusade within the framework of the Trojan
past, the imperial present, and eschatological future, but they are also conscious attempts to make
sense of what he struggles to accept within his prose sections. It is that troubled testing of literary

Peter Dronke, Verse with Prose from Petronius to Dante: The Art and Scope of the Mixed Form (Cambridge: Harvard
University Press, 1994), 5; Kristin Hanson and Paul Kiparsky, “The Nature of Verse and its Consequences for the Mixed
Form,” in Prosimetrum: Cross-Cultural Perspectives on Narrative in Prose and Verse, ed. Joseph Harris and Karl Reichl
(Cambridge: D.S. Brewer, 1997), 38; Eckhardt, “The Medieval Prosimetrum Genre,” 29. The contestation of a text’s
overarching narrative “truth” in the search to understand the multiple competing readings of the text as a whole was
therefore inherent to both the prosimetric form itself and to the medieval act of reading writ large, a consideration which
Gunther must have had in mind as he drafted his Hystoria.
22 For more on these critics, see the following section.
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and philosophical boundaries, that hesitancy on Gunther’s part to accept any one “official truth” of
the campaign, that truly defines the Hystoria.

Academic Debate: Gunther and His Goals
Until recently, historical scholarship has not been kind to Gunther, painting him as a
sycophant whose sole purpose in crafting this narrative was to gloss over his abbot’s less-thanmonastic behavior and to offer a defense for the plundering of Constantinople. He has been
maligned for his apologetic tone, for his hagiographic agenda, for his exaggeration of Martin’s role in
the campaign, for his omission of key events within the course of the crusade, and for his
propagation of easily disprovable claims.23 It was not until the close of the 1970s that historians
began to recognize Gunther as the literary stylist that he is and, as such, began to treat the Hystoria as
a work of literary history, rather than seeking in it an anachronistic standard of historical objectivity.
Francis R. Swietek’s work represents an early step in this effort to break away from the
conventional wisdom surrounding Gunther’s work. While Swietek does not condemn Gunther’s
inaccuracies out of hand, one of his central aims is the reconciliation of Gunther’s historiographical
project with his admittedly casual relationship with the truth.24 In short, Swietek was still concerned
with the facticity (or lack thereof) of the Hystoria. However, unlike his predecessors, he sought to
explain Gunther’s factual inaccuracies through an analysis of the structure and aims of the Hystoria
itself. His conclusion: Gunther’s omissions and exaggerations advance the author’s overall purpose

For a brief discussion of this historiographic tradition, see Swietek, “Gunther of Paris,” 50-51.
Ibid., 66: “Gunther saw the commission to write the Hystoria as an opportunity to express his own talent and
erudition. This literary purpose was a primary force controlling its content, even to the extent of encouraging its author
to countenance omissions and distortions in his narrative for literary effect”; ibid., 78-79: “The omissions and distortions
which pervade the narrative are not random; they seem carefully arranged to effect an internally consistent, if historically
unreliable, account of events… Fundamentally the Hystoria is a literary work with an historical background, and in
Gunther’s conception the former aspect was far more important than the latter.”
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of presenting the events of the Fourth Crusade within a providential framework.25 Just as God
sometimes hides his will from the minds of men, too does Gunther play God within his own text.
He conceals and omits certain details so that his grander design might be revealed through the sum
of the narrative elements.26 Swietek contends that Gunther’s work seeks to justify the actions of
Abbot Martin and the crusaders, to cast them as heroic figures engaged in a righteous, cosmic
struggle.27 However, Gunther himself admits at the outset of his work that, in the case of the Fourth
Crusaders, God was able to achieve justice through unjust actions. What is more, in that statement,
Gunther makes no effort to justify the actions of the crusaders themselves. He simply reminds his
readers that divine providence is just and therefore able to accomplish justice through unjust
instruments.28
Of course, this is not to say that Abbot Martin, in commissioning the Hystoria, did not view
it as a way to present his actions in a favorable light. He certainly did, and Gunther was certainly
aware of the restrictions that Martin had thereby placed upon his narrative. Rather, Gunther likely
wrote his history with an eye towards what the literary theorist Hans Robert Jauss has termed the
“process of directed perception.”29 Gunther met all of Martin’s expectations by crafting a narrative
which explicitly praised the abbot. With that expectation met, Gunther then included details that

Ibid., 70, 67-69: “It was one of Gunther’s primary purpose to depict the events of the Fourth Crusade within a
philosophical framework which saw all temporal occurrences as divinely ordained”; Gunther “saw all events as
determined by the will of God, and the course of history as making up in toto the gradual fulfillment of God’s plan for
mankind”; therefore “every stage of the Fourth Crusade was explicable as the working out of God’s will.”
26 Ibid., 68: “Gunther portrayed the Fourth Crusade in the Hystoria as the fulfillment, through the participants in the
expedition, of God’s purposes, hidden from men but nonetheless inevitable in their effect”; 70. “The philosophical
outlook expressed in the Hystoria dovetailed with yet another purpose of its composition, an attempt to justify the
actions of the crusaders generally and of Abbot Martin specifically”
27 Ibid., 70. “The philosophical outlook expressed in the Hystoria dovetailed with yet another purpose of its composition,
an attempt to justify the actions of the crusaders generally and of Abbot Martin specifically”
28 Hystoria Prose 1, pg. 107: “Unde et lectorem volumus esse admonitum, ut si qua eciam a populo nostro contra
pietatem facta videbantur, ea tamen voluntate divina, semper utique iusta facta esse non dubitet.”
29 Hans Robert Jauss, “Literary History as a Challenge to Literary Theory,” trans. Elizabeth Benzinger, New Literary
History: A Symposium on Literary History 2.1 (1970): 12.
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worked against that goal. Such narrative and rhetorical strategies are not the actions of an apologist.
They are evidence of a troubled conscience, of an author struggling to come to reconcile cosmic
truth (the ultimate justice of divine providence and its hand in sacred history) with earthly events
(clearly wicked acts driven by unconscionable motives). By including these details, Gunther sought
not only to tease out his own understanding of what had taken place in Constantinople on those
fateful spring days in 1204, but to provide his audience with the necessary information that would
allow them to meditate on divine providence and sacred time for themselves.
Alfred J. Andrea has since developed Sweitek’s arguments and developed them further.
Andrea notes that Abbot Martin gave Gunther the task of justifying his actions, although Andrea
seems to believe that Gunther took up this assignment with vigor.30 In Andrea’s reading, Gunther’s
interpretation of Martin’s activity dovetailed nicely with his reading of the Fourth Crusade as a
whole.31 This interpretation rests on Andrea’s understanding of the structure of the Hystoria. He
notes that the original twenty-four chapters are arranged both chronologically and cyclically, so that
each chapter in the first half of the text had a mirror image (or fulfillment) in the second half.32
Andrea’s schema has been reproduced below:

Andrea, “Historia Constantinopolitana,” 276: “Abbot Martin had probably commissioned Gunther to write a tale which
would authenticate and catalogue the relics which he had robbed from the abbey church of Christ Pantokrator at
Constantinople and which would also place the abbot’s many questionable actions in the most favorable light.”
31 Ibid., 277: One of Gunther’s goals was “to underscore the fact that even acts that appeared impious were justified by
the grace and will of God”; ibid., 286: “The actions of these crusaders, no matter how self-serving, tainted, or even
impious they might appear, were ultimately justified by God, who had willed and directed them.”
32 Andrea, “Boethian Influence,” 19-33; ibid., “Introduction,” 36-60.
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Andrea’s organization of this cyclical pattern places chapters twelve and twenty-four as the pivotal
chapters within the work, the “fulcrums,” as Andrea terms them.33 It is no surprise, then, that
Andrea recognizes the immense significance which Boethian thought holds for Gunther’s
understanding of divine providence, as chapters twelve and twenty-four are the text’s most explicitly
Boethian chapters. Consider, for example, the following section from book four, prose six of De
Consolatione Philosophiae:
The generation of all things, and the whole course of mutable natures and of
whatever is in any way subject to change, take their causes, order, and forms from
the unchanging mind of God. This divine mind established the manifold rules by
which all things are governed.34
Now, compare that with one of Gunther’s philosophical digressions in chapter twelve of the
Hystoria:
Everything that takes place or comes to pass proceeds in time along a fixed path and
an immutable course out of the secret, unfathomable plan that is located within the
divine mind; that same divine mind understands all things, and neither the number of

Andrea, “Introduction,” 46.
Boethius, De consolatione Philosophiae IV.6: “Omnium generatio rerum cunctusque mutabilium naturarum progressus et
quicquid aliquo movetur modo causas, ordinem, formas ex divinae mentis stabilitate sortitur. Haec in suae simplicitatis
arce composita multiplicem regendis modum statuit.”
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grains of sand, nor the number of drops of water in the sea, nor the number of
leaves in the forest can hide from it.35
The same Boethian themes and language can be found within the philosophical poem which
introduces chapter twelve of the Hystoria:
There are, indeed, purposes sealed in the divine breast,
Perpetual, consistent, constant from eternity within the parental heart,
Which Noys so arranges in calm succession
That nothing occurs, nothing takes place in time,
Which does not receive from that seal, present in all things,
A form and pattern according to a fixed order –
What or where, when or how it ought to be delayed
Or enacted, or, finally, to what end it ought to be directed.
So, in the living, eternal, pure character
Of the divine mind, without beginning, without end,
All changes take place, as I said, according to
A predetermined and fixed authority, the course of all things
And the entire sequence of changing events, or of time and even days.
From this authority, everything that has been accomplished in any age
Flows forth according to a law, fixed but revealed to absolutely no one
Except one. If you are wise you will not wish
To investigate the secrets of that one, because it is not permitted and
Learned men attest that it is unholy. Even as light cannot be penetrated
By true night, so too they cannot access the secrets
Of the celestial mind, however eager they might be.36
This understanding of the inevitability (and ineffability) of divine providence leads directly to
Gunther’s understanding of causation and sacred history, as evidenced by the following section from
chapter twenty-four:

Hystoria Prose 12, pg. 139: “Ex hac igitur tam occulta et inscrutabili divine mentis concepcione, que omnia formaliter
comprehendit, quam nec arene numerus nec guttarum in mari nec fondium in silvis fallere potest, omnia que in tempore
fieri vel contingere solent, certo tramite et inmutabili cursu proficiscuntur.”
36 Hystoria Poem 11, pg. 138-139: “Sunt etenim cause divino pectore clause / Semper ab eterno stabiles in corde paterno
/ Quas ita tranquilla serie noys ordinat illa / Ut nichil eveniat, nichil sub tempore fiat / Quod non ex illo cunctis
presente Sigillo / Accipiat formam certoque sub ordine normam / Quid vel ubi, quando vel qualiter esse morando /
Debeat aut firi, quo tandem fine teneri. / Sic in natura vitali perpete pura / Mentis divine sine principio, sine fine /
Omnes quos dixi sub certo pondere fixi / Consistunt motus, omnis tenor ordoque totus / Mobilium rerum vel temporis
atque dierum. / De qua res cuncte diverso tempore functe / Lege fluunt certa, sed nuli prorsus aperta / Preterquam soli.
Cuius perquirere noli, / Si sapis, archanum, quia nec licet idque prophanum / Esse probant docti. Sicut lux previa nocti
/ Esse nequit vere, si nec secreta patere / Quamlibet intenti possunt celestia menti.”
35
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No one among the faithful, therefore, ought to believe or even to imagine anything
other than that this was accomplished with the consent of divine will… Therefore
no one should hold that this happened by chance (as have many other things), for
that would be nothing less than the denial of the honor that is due to the great works
of God.37
Gunther expresses the same understanding of divine providence in the poem which closes chapter
twenty-four (and the original work as a whole before a final unpolished chapter was tacked on to the
end some years later):
These things of which I have written – which we ourselves learned
And which we accepted as verified fact, as absolutely true –
It is not as though they were elevated by chance, in the usual manner,
Like vain things which time scatters to the void,
Nor is it by chance that I note the truth of the things that have been done by order
of the highest Father,
The master of all things. For who is so filled with envy
In his whole heart, who is so devoid of reason,
That he could declare that this could have been accomplished by chance?
Could he think it accidental, could he substitute words for things,
Attributing to worldly fate what is clearly celestial?
Whoever you are, you who are inclined toward this opinion, you do not understand
the world correctly,
And I cannot see eye-to-eye with you. What earthly law, what order
Could hold such sway, control such things, in such a way that such events occur, that
such significant events take place?38
Gunther’s understanding of sacred history and the role of divine providence in human affairs is
directly linked to the ideas espoused by Boethius in De Consolatione Philosophiae. Other Boethian
themes elsewhere in the poem serve only as further evidence of the presence of Boethian thought at

Hystoria., Prose 24, pg. 177: “Nemo igitur fidelis aliud vel credere debet vel eciam opinari quam hoc actum esse divine
gracie respectu… Nullus ergo, ut alia multa, ita hoc fortuitu estimet evenisse, quod utique nil aliud esset, nisi magnis Dei
operibus debitum splendorem calumpniando detrahere.”
38 Hystoria Poem 24, pg. 178: “Hec ergo que scripsi, que nos quoque novimus ipsi / Que pro compertis accepimus et
bene certis, / Non quasi fortuitu solito sunt edita ritu / Sicut res vane, quas tempus fundit inane, / Nec casu, verum
summo patre principe rerum / Facta iubente noto. Quis enim tam pectore toto / Invidia plenus, quis tam racionis
egenus, / Ut casu fieri queat hoc potuisse fateri / Fortuitumque putet rerumque vocabula mutet / Sorti mundane
tribuens celestia plane? / Quisquis in hoc mentis declinas, non bene sentis / Nec tibi concordo: Que lex mundane, quis
ordo / Hoc habet, eveniant ut talia tantave fiant?”
37
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work within Gunther’s authorial process, as in the following example from book two, prose one and
two of De Consolatione Philosophiae:
I am well acquainted with the many deceptions of that monster, Fortune. She
pretends to be friendly towards those she intends to cheat, and disappoints those she
unexpectedly leaves with intolerable sorrow. If you will recall her nature and habits,
you will be convinced that you had nothing much of value when she was with you
and you have not lost anything now that she is gone… You are wrong if you think
that Fortune has changed toward you. This is her nature, the way she always behaves.
She is changeable, and so in her relations with you she has merely done what she
always does… [Lady Philosophy begins to speak as Fortune herself:] ‘Here is the
source of my power, the game I always play: I spin my wheel and find pleasure in
raising the low to the high place and lowering those who were on top.’39
This passage on the vagaries of Fortune can be contrasted with the poetic closing to chapter
eighteen of the Hystoria, which follows the final push of the crusaders into Constantinople:
Now it is clear by what has been laid bare that flagrant Fortune, as if at play,
Holds human affairs to be vile and vain.
Nothing remains, nothing abides; the vainglory of earthly prosperity
Passes away as quickly as it is acquired.
He whom Fortune’s Wheel conveys to the highest summit of the heavens
It casts down again, degrading at one turn, enriching at the next.
The long-suffering pauper it leads up on high from the depths,
And the rich man, his pockets filled with gold, it returns to poverty from wealth.
It is not incapacitated by fear, but rather roams freely,
And righteousness does not tame it, but rather it will give to you what it takes from
me.40
Gunther was consciously working within a Boethian framework that shaped his understanding of
sacred history and divine providence. Andrea interprets these Boethian echoes to mean that

Boethius, De consolatione Philosophiae II.1-2: “Intellego multiformes illius prodigii fucos et eo usque cum his quos eludere
nititur blandissimam familiaritatem, dum intolerabili dolore confundat quos insperata reliquerit. Cuius si naturam, mores
ac meritum reminiscare, nec habuisse te in ea pulchrum aliquid nec amisisse congnosces… Tu Fortunam putas erga te
esse mutatam: erras. Hi semper eius mores sunt, ista natura. Servavit circa te propriam potius in ipsa sui mutabilitate
constantiam… ‘Haec nostra vis est, hunc continuum ludum ludimus: rotam volubili orbe versamus, infima summis,
summa infimis mutare gaudemus.’”
40 Hystoria Poem 18, pg. 157-158: “Nunc patet e nudo, quali sors improba ludo / Res habet humanas quasi viles et quasi
vanas. / Nil manet aut mansit, cito queritur et cito transit / Gloria vana satis terrene prosperitatis. / Quem rota fortune
devexit ad atria lune, / Rursum precipitat, modo deprimit et modo ditat. / Hunc inopem primo sursum perducit ab imo,
/ Hunc operibus plenum de divite reddit egenum. / Nec metus hanc terret, quin libera semper oberret, / Nec pietas
mollit, quin det tibi, quod michi tollit.”
39
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Gunther understood all of human history as proceeding according to the will of God, that he saw
the divine hand of God at work within the crusade and that, as a result, he was moved to justify the
actions of the crusaders en masse, Abbot Martin included.41 They were, after all, participants in God’s
holy plan.42 For Andrea’s Gunther, to accept that the universe was governed by divine will was to
accept the actions of history’s victors as justified. However, as noted above, in the opening lines of
his history Gunther himself acknowledges that this is not the case: the crusaders were moved by
divine providence, which is in and of itself just, but that does not mean that the actions of the
crusaders themselves were justified.43 Had Gunther wholeheartedly subscribed to Boethian notions
of sacred history and divine providence, then he would have no need to include the narrative details
within his work that he does, as they serve to disquiet the reader rather than confirm a reading of the
inevitability of divine providence. As Swietek and Andrea rightly note, Gunther’s work is a complex
literary invention, a work of art of surpassing complexity, and, as such, it should not be treated as a
simple work of legitimization.
In writing for his fellow Pairisian monks, Gunther could safely assume that his readers
would be familiar with Martin’s version of events in Constantinople. He was not, therefore, solely
concerned with communicating facts. Rather, Gunther crafted his work with the express intention
of communicating the sensation of 1204 as he perceived it to his readers in all of its uncomfortable,
unpleasant, and even unholy details. That is why he included details describing Martin’s bullying of a

Andrea, “Boethian Influence,” 19: “Gunther’s main purpose for composing the Hystoria was to justify the crusader
capture of Christian Constantinople in 1204. Indeed, Gunther sought not merely to defend crusader actions but to make
the ways of God known to His people. A single theological theme runs throughout this history and unifies its seemingly
disparate elements: although the events of the Fourth Crusade shocked many, all were the handiwork of Divine
Providence.”
42 Ibid., 21-22: “Gunther perceives and argues that Abbot Martin and his fellow Christian crusaders have contributed to
their salvation by unwittingly acting as God’s agents… Despite the apparent confusion and randomness of human
events, the universe does follow the laws of a divinely mandated moral order”
43 Hystoria Prose 1, pg. 107: “Unde et lectorem volumus esse admonitum, ut si qua eciam a populo nostro contra
pietatem facta videbantur, ea tamen voluntate divina, semper utique iusta facta esse non dubitet.”
41
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cleric, his grubby violation of the sacred treasures, and his storage of the holy relics within the nooks
and crannies of his robe. Gunther’s impression of the crusade was complex, multifaceted, and more
than a little disconcerting. The images of Gunther as Martin’s publicist, as the crusade’s public
relations representative, or even as the interpreter of sacred history must by their very nature be
incomplete because they fail to resolve these ambiguities within Gunther’s writing.
To return to Andrea’s diagram, Andrea argues that chapter twelve functions as a fulcrum
around which Gunther oriented his historiographical process. Chapters one through nine deal with
the preaching of the crusade, its fractured foundation in Venice and the siege of Zara, and Martin’s
abandonment of the crusading host in favor of service in Syria. Martin returns to the crusading force
at Constantinople in chapter ten, shortly before the introduction of Alexius III in chapter eleven.
Andrea argues that, with Martin’s return to the crusade and the subsequent appearance of the
schismatic Greeks in the form of Alexios III, the heretofore negative portrayal of the crusade as a
rudderless, fractured, unfocused expedition in chapters one through nine becomes inverted so that
“the last twelve chapters become a morality play in which the agents of God, whom He rewards, are
pitted against those whom He wills chastised.”44 This inversion is certainly one possible
interpretation of the Hystoria’s structure, but it relies on the assumption that for Gunther the crusade
was a uniformly positive force in sacred history. To Gunther’s monastic audience, events could be
read differently. In Andrea’s formulation, the crusaders’ sack of Zara in chapter seven and their sack
of Constantinople in chapter seventeen appear, on the one hand, as the impious sacking of a
Christian city under the authority of a crusading king and, on the other, as the “divine” inversion of
that earlier misstep in the form of the justified sacking of a schismatic city under the authority of a
regicide. However, Gunther’s monastic audience, reared on Augustinian theories of cyclical history,
44

Andrea, “Cistercian Accounts,” 23; idem., “Introduction,” 46-54.
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would have seen in such episodes not inversions, but mirror images, two sides of the same coin, or,
in this case, two sides of the same city. Far from representing a pivotal moment in the process of
translatio imperii and the culmination of sacred time, the crusaders’ violent sack of Constantinople
would have represented for them the continuation of a tragic cycle of secular violence in a world
gone mad.

Abbot Martin in the Hystoria
Abbot Martin’s plundering, or perhaps molestation, of the relics of the crucifixion in chapter
nineteen cannot be understood in isolation from Gunther’s presentation of his character throughout
the rest of the Hystoria. Gunther casts his abbot as the dominant figure within the his work, so
dominant, in fact, that Gunther organizes the structure of the Hystoria around Martin’s actions rather
than around the events of the crusade itself.45 Any reader, medieval or modern, who wishes to
understand the rhetorical aims of the Hystoria must focus on Gunther’s portrayal of his abbot. It is
not enough simply to remark that Martin “acts in some rather bizarre ways.”46 Those behaviors
recorded by Gunther are not isolated eccentricities but rather essential narrative details which direct
the narrative flow of the Hystoria in ways Gunther not only envisioned but intended.
In chapter five of the Hystoria, Gunther draws three explicit parallels between the sainted
Martin of Tours and the author’s own abbot, Martin of Pairis: 1) Both men observed strict monastic
discipline even while on campaign; 2) Both men demonstrated noteworthy compassion for the poor;

Gunther’s reasoning for doing so is understandable, since Martin was his primary source for the events of the crusade;
it would have made little sense for Gunther to focus on the activities of the crusading host at Constantinople when his
abbot, patron, and the commissioner of the work was not present for those activities, and it is doubtful whether
Gunther would even have been able to piece together the trajectory of the crusade during his abbot’s absence in Syria.
For a discussion of the piecemeal composition of the Fourth Crusade’s host, see Donald E. Queller, Thomas K.
Compton, and Donald A. Campbell, “The Fourth Crusade: The Neglected Majority,” Speculum 49.3 (1974): 441-465.
46 Andrea, “Cistercian Accounts,” 23.
45
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3) Both men embraced monastic ideals of humility and poverty.47 These comparisons are clearly
stated in accessible prose. Throughout the body of the Hystoria, however, Gunther undermines each
of them.
To the first point, Gunther seems at least to qualify the idea that his abbot maintained strict
monastic discipline while on campaign. He states that Martin desired to return home “so that he
might rededicate himself to the cloistral discipline which, in the confusion of recent events, he had
not been able to observe as well as he might have liked.”48 Gunther acknowledges that Martin
wanted to comport himself with monastic rigor while on campaign, but that he was sadly unable to
do so. No less pointedly, Gunther makes regular mention of the “festive” environments in which
Abbot Martin circulated, environments in which it must have been extremely difficult to maintain
any sense of monastic discipline. Some examples include the initial preaching campaign within the
Rhineland, where the abbot was “accompanied by a distinguished retinue”;49 Martin’s arrival in
Verona, where the city’s bishop “took Martin into his own home and for almost eight weeks

Hystoria Prose 5, pg. 118-119: “Martinum vero precipue mirabantur, quod homo religiosi habitus et vite admodum
spiritualis armatum ductaret exercitum seques ipsum tanti laboris officio tam strennue coaptaret. Unde et nome eius
inter se celeberrime frequentantes post illum Turonensem, qui in sanctorum confessorum cathalogo fere primus atque
precipuus est, quadam similitudinis racione Martinum hunc alterum vocitabant. Et revera, si rem diligenter inspicimus,
quedam, ne multa dixerim, in utroque concurrunt similia: Primum quidem, quod sicut ille aliquando armatam sequens
miliciam, sicut de ipso scriptum est, tam sancta et innocue se habebat, ut iam tunc non tam miles quam monachus
putaretur, ita et hic verus monachus, ymmo pater monachorum armatum ducens exercitum inter belligeros homines ita
vixit, ut quantum labor itineris vel iniuncti cura permittebat officii, de rigore sue professionis nil sibi penitus relaxaret.
Deinde sicut ile tante fuit compassionis in pauperes, ut in asperrimo frigoe clamidem, quam unicam habebat, cum nudo
paupere partiretur, sic et iste de his, que vel secum etulit vel postea volente Deo copiose adeptus est, indigentibus sociis
largas distribuit porciones, adeo ut in duobus diebus centum viginti marcas in tales usus liberaliter erogaret et in tercia die
septuaginta marcas argenti. Tercium est, quod sicut ille de monacho factus episcopus in sue tamen paupertatis humilitate
se ipsum semper continuit, sic et iste, sicut nobis certissime compertum est, cum posset vel episcopatum vel quas vellet
alias ecclesiasticas dignitates, ymmo et inmensam auri argentique pecuniam nonnullis rogantibus acceisse, amore tamen
ordinis et monasterii sui, cui Deus per ipsum et ipse per Dei graciam solmniter benefacere cogitabat, oblata respuit et
expleta peregrinacione ad fratres suos, pauper quidem spiritu, sed celestis thesauri opibus dives et plenus reversus est.
Sunt et alia forte plura, que possunt in utroque Martino unius ad alterum similia repriri, nisi forte minus ydoneo lectori
vel sanctissimum confessorem nimis deprimere vel honestum virum quem discimus attollere videremur.”
48 Ibid., Prose 21, pg. 167: “totam sue mentis intencionem in hoc contulerat, ut rediens ad fratres suos claustrali se
redderet discipline, quam in tanto rerum strepitu ita ut vellet, non poterat observare.”
49 Ibid., Prose 4, pg. 116: “cum honesto comitatu.”
47
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assumed his costs and attended to his needs”;50 his arrival at the port of Acre, where he was
“received by everyone in an incredibly festive manner”;51 his departure from Syria for Italy, at which
time the city’s dignitaries “escorted him with all due honor” to the ship;52 and his return to the abbey
at Pairis, during which time he was accompanied by “a rather large number of persons from the city
who escorted him with great pleasure… in an grand manner, certainly, but with great humility which
stems from devotion.”53 Of course, these examples do not explicitly state that Martin was engaging
in behavior that was incommensurate with his monastic vows, but descriptors like egregie and
celeberrime do suggest that his life on campaign was not as rigorously ascetic as Gunther initially
insisted.
Gunther does not directly contradict the second point, that Abbot Martin demonstrated
noteworthy compassion for the poor, but he does include a puzzling scene in a later chapter which
likely held disconcerting implications for the author’s monastic audience. Gunther notes that, while
Abbot Martin was in Acre,
many people who had been seized by a sudden sickness no longer possessed the
strength to settle their own affairs. The abbot was called, and the men in question
handed over to him all of their assets, saying that he could either hold them in his
own possession or distribute them among their afflicted comrades while still
retaining a portion for himself to do with as he pleased.54
This statement cannot be taken as proof of malfeasance, and Gunther does note that Martin quickly
and virtuously disposed of the funds entrusted to him, but it is odd that the scene was included at all

Ibid., Prose 6, pg. 120-121: “Nam et ipsius urbis episcopus Martinum in domum suam devote ac reverenter assumpsit
eique per octo fere ebdomadas sumptus et obsequium benivole ministravit.”
51 Ibid., Prose 9, pg. 131: “ubi eciam ab omnibus celeberrime suscepti sunt.”
52 Ibid., Prose 22, pg. 169: “eum debito honore prosecute sunt.”
53 Ibid., Prose 23, pg. 173: “cum quibus ipse assumptis quoque aliis de civitate quampluribus, qui eum gratissime
prosequebantur, ad Parisiense monasterium, egregie quidem, sed cum multa devocionis humilitate se contulit.
54 Ibid., Prose 9, pg. 131-132: “Unde et multi subita egritudine deprehensi, cum de rebus suis disponere non valerent,
vocato abbate omnia sua illi tradebant vel retinenda in proprium vel distribuenda sociis egentibus retenta sibi parte sua
pro libito disponentes.”
50
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given the Cistercian emphasis on avoidance of commercial affairs.55 Additionally, while Gunther
relates the total sum which the abbot distributed (190 silver marks), he does not indicate how much
Martin received in the first place. Even Andrea admits that Gunther may have “kept for his own use
a portion of the wealth that he handled.”56 Martin, in the Holy Land, surrounded by dead and dying
pilgrims, found himself face-to-face with the poor and indigent in desperate need of aid. It is in this
context that Gunther locates Abbot Martin’s sudden decision to engage with the secular world as an
economic agent. Gunther likely included this scene precisely for this disruptive purpose, to cause the
audience to question Martin’s actions and perhaps the events of the crusade as a whole.
Finally, Gunther undermines the suggestion that his abbot embraced ideals of humility and
poverty typical of his namesake. In chapter one he describes Martin as a “rather modest and humble
man” who imparted his story to the author “in a rather humble manner.”57 The repetition satis here,
serves to destabilize the audience’s expectations: is Martin humble, or isn’t he? Is he rather humble,
or is he sufficiently humble? These details matter, especially in the early chapters of a work, because
they color all of the reader’s future impressions of the character. Therefore, when Gunther includes
a poetic verse within chapter twenty-one that describes Martin as “a man who weighs everything by
his own authority” (a characterization not particularly consonant with monastic ideals of humility),
his readers cannot help but read it in light of Gunther’s earlier statements.58 The subtlety of these
Andrea himself acknowledges this in “Historia Constantinopolitana,” 286, n. 86. For more on the Cistercian Order
and their rigorous adherence to the Rule of Saint Benedict, see Constance Hoffman Berman, The Cistercian Evolution: The
Invention of a Religious Order in Twelfth-Century Europe (Philadelphia: University of Pennsylvania Press, 2010); Janet Burton
and Julie Kerr, The Cistercians in the Middle Ages (Woodridge: Boydell Press, 2016); Emilia Jamroziak, The Cistercian Order in
Medieval Europe: 1090-1500 (New York: Routledge, 2013); and Gert Melville, The World of Medieval Monasticism: Its History
and Forms of Life, trans. James D. Mixson (Collegeville: Cistercian Publications, 2016). For a thought-provoking
reinterpretation of traditional understandings of Cistercian attitudes towards money, see Constance Brittain Bouchard,
Holy Entrepreneurs: Cistercians, Knights, and Economic Exchange in Twelfth-Century Burgundy (Ithaca: Cornell University Press,
1991).
56 Andrea, “Historia Constantinopolitana,” 286, n. 86; Hystoria Prose 9, pg. 131-132..
57 Hystoria Prose 1, 107: “virum quendam modestum satis et humilem”; “humiliter satis.”
58 Hystoria Poem 21, pg. 167: “Pensantemque suo pondere queque virum.” And while it is true that abbots were expected
to maintain discipline within their abbeys, a task which required a level of self-confidence and authority not generally
55
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literary jabs is on full display in chapter nineteen, which depicts Martin behaving in ways which have
been charitably described as “not always apparently consonant with the highest Cistercian ideals.”59
There Gunther says that Martin “began to formulate a plan so that he might scrape together some
portion of the saintly relics for himself…lest, while everyone else was getting rich, he himself remain
empty-handed.”60 This concern with personal status and enrichment certainly would have seemed
out of place to Gunther’s monastic audience. Such a characterization would therefore have at the
very least nuanced the audience’s understanding of Gunther’s crusading abbot, and, potentially, the
crusade as a whole.61

associated with monastic piety, in this particular context Martin is nowhere near his abbey, but rather on pilgrimage, a
practice which requires a certain suspension of ego.
59 Andrea, “Historia Constantinopolitana,” 286.
60 Hystoria Prose 19, pg. 158-159: “illud agere cepit, ut de reliquiis sanctorum…aliquam sibi corraderet porcionem…ne
aliis omnibus ditatis ipse vacuus remaneret” [emphases mine].
61 In keeping with our discussion of Abbot Martin’s problematic performance of humility, it is worth noting that modern
scholars (see Swietek, “Gunther of Pairis,” 73-75) have argued that the Hystoria tends to exaggerate Martin’s role within
the crusade, a tendency which these scholars have been quick to identify as an authorial strategy of Gunther’s aimed at
rehabilitating his abbot’s image but which we might instead read as further proof of Martin’s inclination towards selfaggrandizement and pride. After all, Martin was Gunther’s first and foremost source for the events that transpired on
the crusade, so if Martin’s presence within the expedition seems larger than it has any right to be, we must assume that
Gunther was taking his cues from Martin himself and writing into the history the image of Martin that the abbot himself
remembered (or, at the very least, the image that Martin wanted posterity to remember). A detailed list of these
exaggerations follows: In chapter two, Gunther describes Martin as “equal in his ministry” (pares essent officio [Hystoria
Prose 2, 109]) to Fulk of Neuilly, famed preacher of the Fourth Crusade and historical figure of towering stature; no
other source mentions that Martin played a significant role in crusade recruitment. In chapters four and six, Gunther
states that Martin was placed at the head of the German contingent, both by the acclamation of the crusaders themselves
(“assensit denique vir Dei precibus illorum et qui, ut iam diximus, a summo pontifice curam animarum accceperat,
exteriorix quoque providencie rogatus accepti officium” [Hystoria Prose 4, pg. 115]) and by the commission of the papal
legate, Peter Capuano (“auctoritate summi pontifices omnes ei commisit Theutonicos, quos vel ipse adduxerat vel ibi
repperat vel qui postmodum ad eundem exercitum essent venture” [Hystoria Prose 6, pg. 123]); there is no outside
evidence that these commissions took place, and the heading of a crusader army by a man sworn to monastic vows,
while not unheard of, would have been fairly remarkable. In chapter seven, after the sack of Zara and the
excommunication of the crusader force, Gunther states that Martin was elected to serve as a representative to the pope
(“Cui legacione prosequende cum persone utiles et ydonee quererentur, electus est Martinus abbas [Hystoria Prose 7, pg.
125]); no other source mentions Martin’s presence in the embassy. If he tagged along, it would have been in an unofficial
capacity and purely out of a personal desire to request a reprieve from his crusading vows. In Chapter ten, Gunther
asserts that Martin was dispatched to Constantinople by the commanders of the crusading forces in Syria as part of a
diplomatic mission to secure aid for the Holy Land (“Hanc quoque legacionem rogantibus illis suscepit abbas Martinus”
[Hystoria Prose 10, pg. 134]); no other sources mention this delegation, so in all likelihood this passage, which follows a
discussion about the eruption of violence in Syria, represents Abbot Martin’s attempt to conceal the fact that he fled
from the Holy Land of his own volition when the situation became too dangerous.
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The aforementioned scenes have two effects: they portray Martin as a man who is
comfortable basking in the adulation of welcoming throngs, and they reveal Martin’s comfort with
(and possible preference for) the finer things in life. As such, they work to undermine Gunther’s
explicit claim that Martin took his monastic vows of humility and poverty seriously. The scene of
Martin, perhaps momentarily or perhaps not, pocketing funds at Acre further highlights his
complicated relationship with material wealth and his commitment to ascetic poverty.62
One final comparison seems to confirm this picture. When Gunther first introduces his
reader to Abbot Martin, the author’s description of his superior seems positively glowing:
That abbot of whom we speak was mature in spirit but joyful in appearance, prudent
in his deliberation, affable in his relationships, popular in his preaching, and gentle
and humble among his brethren, so that, as a result, he wielded remarkable authority
among laypeople, whomever they might be, and was regarded by both his spiritual
brethren and the laity alike as loveable and easy to deal with.63
Such a description seems consistent with Gunther’s explicit aims throughout the rest of the work:
Martin is cast as a sincere, loveable abbot whose reputation for kindness is well-deserved. However,
as the reader delves more deeply into the Hystoria, it becomes clear that this cursory introduction was

As it turns out, this image of Abbot Martin as an individual concerned with the conscious performance of wealth and
social status is one that we can corroborate with an independent source. In September of 1206, the Cistercian general
chapter launched an investigation into Martin’s abbacy upon hearing a rumor that the good father was keeping peacocks
within the cloister. While it is not clear if the peacocks had already been imported to the Pairisian abbey at the time when
Gunther was composing the Hystoria (perhaps, like the relics, Martin had smuggled them back from Constantinople
under his robes?), it is clear that the very presence of these exotic fowls (is there any animal more intimately associated
with extravagance and social status?) and the investigation into their presence in the abbey points us towards an
understanding of Abbot Martin which seems commensurate with the image crafted by Gunther within the pages of the
Hystoria: that of an admittedly jovial fellow who perhaps allows himself a taste of the good life more often than his
monastic vows might excuse, and who seems inordinately preoccupied with reputation and status. See Joseph M.
Canivez, ed., Statuta capitulorum generalium Ordinis Cisterciesis ab anno 1116 ad annum 1786, 8 vols. (Louvain, 1933-1941),
1.333: “De abbate de Pairis qui recipit novitium ter in die comedentem, et pavones habet in claustro, et camera utitur pro
infirmatio et hospitio, committitur abbati Morimundi, qui inquirat diligentre et corrigat, et qualiter correctum fuerit
sequenti Capitulo denuntiet.” For more on this investigation, see Swietek, “Gunther of Pairis,” 74-76. Swietek argues
that Gunther may have composed the Hystoria as part of an effort to rehabilitate martin’s image after this investigation,
but as the investigation was not undertaken until the year after Gunther completed his work, this explanation makes little
sense.
63 Hystoria Prose 2, pg. 109-110: “Abbas igitur ille, quemdicimus, maturus quidem erat animo, sed facie iocundus,
prudens consilio, familiaritate affabilis, eloquio graciosus, inter fratres suos mansuetus et humilis ut quilibet illorum, apud
seculares auctoritate precipuus, apud utrsque dilectus atque tractabilis habebatur.”
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not so much an endorsement as criticism by omission. Gunther’s description of Innocent III, whom
Martin meets in chapter seven, helps clarify this point:
For he was a man of great discretion and courtesy, indeed young in age but mature in
prudence and intellect, well-suited to the integrity of his character, noble by birth,
noteworthy in bearing, a lover of both justice and righteousness yet an enemy to
both wickedness and malice.64
Innocent, then, is cast as a man of discretion, wisdom, grace, vitality, maturity, prudence, integrity,
nobility, justice, righteousness, and morality. In contrast, Martin is cast as a man of joviality,
friendliness, popularity, gentleness, affability, and tractability— a friendly uncle, someone the reader
might want to know, but no one they would seek to emulate. Innocent fits the role of leader of men
much more naturally than does Abbot Martin, who seems small by comparison. Innocent III is
presented as a spiritual leader, while Martin is barely even spiritual. This is an important distinction.
Innocent III belongs on the cosmic battlefield, waging war for the salvation of man’s souls and
ushering in a new age of sacred history. Abbot Martin belongs in an ecclesiastical penthouse in
Verona, and, when he strays from that comfort zone, divine providence suddenly seems less assured.

It’s All Just a Little Bit of History Repeating: Divine Providence, translatio imperii, and the Fourth
Crusade in Sacred History
Gunther’s presentation of the Fourth Crusade reaches its narrative climax in chapter
nineteen of the Hystoria. Given its importance, this pivotal scene merits a full translation:
When, therefore, the victors were rapidly stripping [spoliarent] the conquered city (which, by the rules
of war, they had made their own), Abbot Martin also began to dwell on his own share of the plunder, and, lest
he alone should remain empty-handed while everyone around him became rich, he purposefully resolved to
deploy his own consecrated [sacratas] hands for the purposes of plunder [rapinam]. But because he thought it an
improper thing to handle [attrectare] secular spoils with those same consecrated hands, he began to formulate a
plan so that he might cobble together a portion of the relics of the saints for himself, for he knew that there
was a great number of them there.
Hystoria Prose 7, pg. 126: “Erat enim vir multe discrecionis et gracie, iuvenis quidem etate, sed canus prudencia,
maturus animo, morum honestate compositus, clarus genere, forma conspicuus, amator equi et boni, inimicus autem
nequicie et malicie.”
64
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Therefore, because he believed that something remarkable would come of it, he, along with two of his
chaplains, sought out a certain church which was held in great esteem because the mother of that most
renowned emperor Emmanuel had her famous sepulcher there, a marker which, although it seemed like
something of significance to the Greeks, our own men considered to be unworthy of consideration. A massive
amount of money from the entire surrounding countryside had been placed there for safekeeping, and not a
few precious relics which had been collected in that same place from the nearby churches and monasteries in
the vain hope that they might be safe there (a fact which had been intimated to our people before the conquest
of the city by those persons whom the Greeks had expelled). Because a great many of our pilgrims were forcing
their way into [irrumperent] that church together, and many others were occupied with other matters, that is,
with the greedy [cupide] plundering of gold and silver and all manner of precious things, Martin, considering it to
be improper to commit sacrilege [sacrilegium] unless it be in a sacred [sacra] cause, sought a more remote spot
where the very sanctity of the location seemed to promise that those things which he was desiring [affectabat]
most intensely could be found there.
He found there a certain old man with a handsome face and a long white beard, a priest, certainly, but
not at all like our priests in his appearance. And so the abbot, thinking him to be a layman, accosted him to the
point of excess, bellowing in a thunderous voice (although, of course, his spirit was calm), saying “Come,
faithless old man, reveal to me the most powerful relics that you guard, or know that you will immediately be
struck down.” The priest, truly terrified by the shouting (more so than by the words themselves, especially
because, upon hearing the shout, he was not able to understand the words), and knowing that Martin did not
have command of the Greek language, began to soothe Martin by means of the common tongue (of which he
knew a little) and to mollify the abbot’s anger (which wasn’t really present) by way of his pleasing statements.
Our abbot was able, with difficulty, to force out a few words in the same tongue to the priest so that he might
convey to the old man what he required of him. Then the priest, considering Martin’s appearance and his
clothing and judging it to be more tolerable that a religious [religiosus] man violate [contrectaret] the holy [sacras]
relics with fear and reverence than that worldly men possibly pollute them [funsetarent] with bloodstained hands,
showed him an iron chest, revealing the desired [desiderabilem] treasure which Abbot Martin judged to be more
pleasing and more desirable [desiderabilem] to him than all the royal treasures of the Greece. Seeing this, our
abbot hurriedly and greedily [cupide] plunged [immersit] both of his hands into the chest and, as he was girded for
war, he wisely concealed those relics which seemed to him to be most powerful, filling [implens] the belly of his
robes and those of his chaplain with sacred sacrilege [sacro sacrilegio], and then promptly departed. Which relics
that holy plunderer [predo] appropriated for himself and how worthy of veneration they might be is laid out
rather appropriately at the end.
As I was saying, when he was hurrying towards the ships, his robes overflowing [suffarcinatus], people
who knew and loved him saw him from the ships as they themselves were hurrying towards the pillaging, and
they asked him, their spirits high, whether he had seized [rapuisset] anything for himself and what articles he was
carrying that left him so heavy-laden [onustus]. The abbot, with happy countenance (as was his custom) and
light-hearted words responded, “Things have gone well for us.” They responded, “Thank God,” and he,
passing by them quickly and bearing with annoyance every reason for delay, returned to the ship and there in
his cabin (which he kept neat and tidy) he arranged those long-desired spoils of his own personal military
endeavor, waiting until that tumultuous commotion in the city died down.65

Hystoria Prose 19, 158-160: “Cum ergo victores urbem victam, quam iure belli suam fecerant, alacriter spoliarent, cepit
Martinus abbas de sua eciam preda cogitare ac, ne aliis omnibus ditatis ipse vacuus remaneret, proposuit et ipse sacratas
manuas suas ad rapinam extendere. Sed quia predam rerum secularium eisdem minibus attrectare putabat indignum, illud
agere cepit, ut de reliquiis sanctorum, quarum ibi magnam sciebat esse copiam, aliquam sibi corraderet porcionem.
Assumpto igitursecum altero e duobus cappellanis nescio quid grande presagiens quondam petit ecclesiam, que in magna
veneracione habebatur, ex eo quod mater famosissimi imperatoris Emanuelis ibi nobilem habebat sepulturam, quod cum
Grecis magnum quiddam videretur, nostri pro nichilo reputabant. Ibi de tota circumposita regione plurimum pecunie
repositum servabatur nec non et reliquie preciose, quas de vicinis ecclesiis atque conobiis ad eundem locum spes vana
securitatis fecerat congregari, quod eciam nostris ante urbis expugnacionem ab his quos Greci expulerant, fuerat
intimatum. Quam ecclesiam cum multi peregrinorum simul irrumperent et alii circa res alias, aurum scilicet et argentum
et preciosa queque diripienda cupide occuparentur, Martinus indignum ducens sacrilegium nisi in re sacra committere
locum petit secreciorem, ubi ea que maxime affectabat, reperiri posse ipsa loci religio promittere videbatur.
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It is easy to see why this chapter of the Hystoria has proven to be problematic for those
historians who are determined to read Gunther’s text as either an effort to rehabilitate his abbot’s
reputation, a confident espousal of the inevitability of divine providence, or a tidy justification of the
crusaders’ actions at Constantinople. There is clearly more at work within this chapter, and within
the Hystoria as a whole, than any of these interpretations have acknowledged. To recap, some of the
narrative details which Gunther inserted into this scene include: Martin’s concern that he alone
would be the only pilgrim not to turn a profit from this expedition; Martin’s conscious decision to
contaminate his hands with stolen goods; Gunther’s explicit acknowledgement that Martin’s
decision to plunder a Christian church stemmed from the abbot’s concern over his own self-interest;
Martin’s browbeating of an obviously consecrated priest who stood between the abbot and his prize;
Martin’s sexual handling of holy remains; Martin’s smuggling of said holy remains under the belly of
his monastic habit (that is, in the vicinity of his genitals); Martin’s specific interest in relics of great
power; Martin’s deliberate decision to hide his plunder from his fellow pilgrims, lest he be forced to
share his riches; and Martin’s lighthearted approach to his sacrilege. In addition to these narrative

“Invenit ibi senem quendam venusta facie barba prolixa et cana sacerdotem utique, sed nostris sacerdotibus
ipso corporis habitu valde dissimilem. Unde et abbas laicum ratus placido quidem animo, sed voce terribili vehementer
increpitans: ‘Age,’ inquit, ‘perfide senex, ostende michi, quas pociores servas reliquias, vel scias te statim mortis supplicio
puniendum.’ Ille vero clamore pocius wuam verbis territus, quippe qui clamorem audiens verba intellegere non valebat,
sciens nec illum Greci sermonis habere commercium, Romana lingua, quam ex parte noverat, cepit hominem mitigare et
iram eius que nulla erat, blandiciis emollire. Ad hec vero abbas in pauca eiusdem lingue verba vix potuit, eluctari, ut
eidem seni, quid ab eo exigeret, aperiret. Tunc ille vultum eius habitumque considerans et illud tollerabilius iudicans, si
homo religiosus sacras reliquias cum timore ac reverentia contrectaret, quam si seculares viri fortassis cruentis manibus
funestarent, ferratam ei archam aperuit ostendens ei theasurum desiderabilem, quem super omnes gazas Grecie Martinus
abbas sibi gratum et desiderabilem iudicabat. Quem videns abbas festinanter et cupide utrasque manus inmersit et, ut
strennue succinctus erat, sacro sacrilegio sinus suos implens tam ipse quam cappellanus ea, que sibi potissima videbantur,
sagaciter occultavit et protinus egressus est. Que autem sint et quante veneracionis ille, quas sibi predo sanctus
mancipavit reliquie, postea competencius exponetur.
“Cum ergo, ut ita loquar, ad naves ita suffarcinatus properaret, videntes eum, qui noverant et amabant, de
navibus et ipsi properantes ad predam, an ipse aliqua rapuisset aut quibus rebus ipse ita onustus incederet, leto animo
requirebant. Ille vero leto, ut semper erat, vultu et verbis iocundis: ‘Bene nobiscum actum est,’ aiebat. Quibus ‘Deo
Gracias’ respondentibus ipse festinanter transiens et omnem retardacionis causam moleste ferens ad navem reversus est
ibique in cubiculo suo, quod habebat honestum et mundum, votiva illa sue milicie spolia collocavit, donec ille
tumultuosus in urbe strepitus resideret.”
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details, Gunther also includes some stylistic and linguistic details which portray his abbot in a lessthan-reputable light, including: Gunther’s repeated reminders that the relics which Martin has
groped and hidden around his nether regions are, in fact, “sacred” and “holy” [sacrum]; Gunther’s
explicit characterization of Martin’s actions as “greedy” [cupide]; the characterization of Martin’s habit
as “overstuffed” [implens, suffarcinatus, and onustus] on three separate occasions; the recurrence of the
word “sacrilege” [sacrilegium] on two separate occasions; the recurrence of the word “improper”
[indignum] on two separate occasions; the omnipresence of words of pollution, contamination, and
violation such as funestarent; and the omnipresence of words with violent sexual connotations such as
contrectaret and rapuisset.
Here a note on the sexual violence discussed within this scene seems appropriate. The Latin
words rapina [n., robbery, plunder, rape] and rapere [v., to destroy; pillage; seize; carry off; drag off;
rape] occur with such frequency in Latin accounts of warfare that it is possible (although arguably
neither productive nor advisable) to minimize the extent to which these words would have registered
as sexual within the medieval Latin mindset. The same holds true for words like affectare [v., to aim
at; aspire to; desire; lay claim to; try to control], attrectare [v., to lay hands on; handle roughly; violate;
assault; sexually assault], cupide [adv., greedily; with hunger or desire], desiderabilis [adj., desired,
desirable], immergere [v., to dip into; plunge into; penetrate], irrumpere [v., to invade; break into; force
upon; penetrate], and spoliare [v., to rob; plunder; strip; or despoil]. Each of these words possess
decidedly physical, romantic, or sexual connotations, but those connotations could theoretically be
dismissed as ancillary or coincidental. However, the same does not hold true for contrectare [v., to
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fondle; stroke; finger; handle improperly; handle amorously; caress; have sex with], the denotation of
which is explicitly sexual and typically violent and/or immoral.66
Suetonius, whose De vita Caesarum was the exemplar for imperial biographies in the Latin
Middle Ages, makes use of the word contrectare four times: once in reference to Claudius’ alleged
molestation of Rome’s aristocratic youths;67 once in reference to Nero’s pornographic autopsy of his
own mother;68 once to describe Domitian’s affairs with married aristocratic Roman women;69 and, in
a rare figurative use, once in reference to Caligula’s perverse handling of and obsession with
money.70 Tacitus employs the term twice: once in the mouth of Boudica, who accuses the Romans
of defiling the bodies of corpses, old women, and virginal children in equal measure; and once in a
speech by Tiberius who accuses the mob of molesting the naked body of Germanicus with their
eyes.71 Seneca the Elder, whose works were commonplace in monastic libraries from the ninth

J. N. Adams, The Latin Sexual Vocabulary (Baltimore: Johns Hopkins University Press, 1982), 186. While some modern
scholars have drawn attention to Gunther’s use of the word contrectare (Andrea, The Capture of Constantinople, 173 n. 241;
Perry, Sacred Plunder, 108), none have offered any satisfying explanations for its presence in its context.
67 Suetonius, De vita Caesarum 5, Claudius 35, Loeb Classical Library 38, 64-65: “Sero enim ac vix remisit, ne feminae
praetextatique pueri et puellae contrectarentur et ne cuius comiti aut librario calamariae et graphiariae thecae
adimerentur.” On the presence of Suetonius’ De vita Caesarum in twelfth-century Latin Europe, see Robert A. Kaster,
“The Transmission of Suetonius’ ‘Caesars’ in the Middle Ages,” Transactions of the American Philological Association 144.1
(2014): 133-186; ibid., “Making Sense of Suetonius in the Twelfth Century,” in Canonical Texts and Scholarly Practices: A
Global Comparative Approach, eds. Anthony Grafton and Glenn W. Most (Cambridge: Cambridge University Press, 2016):
110-135; ibid., Studies on the Text of Suetonius’ ‘De vita Caesarum’ (Oxford: Oxford University Press, 2016). For more on the
reception of the classical texts detailed below in twelfth-century Latin Europe, see L. D. Reynolds and N. G. Wilson,
Scribes and Scholars: A Guide to the Transmission of Greek and Latin Literature, 4th ed. (Oxford: Oxford University Press, 2013),
80-122, esp. 111-115. On medieval theories of the utility of the classical tradition, especially as it pertains to history, see
Augustine, De Doctrina II.96-110; II.139-152, as well as the essays collected in Edward D. English, ed., Reading and
Wisdom: The De doctrina Christiana of Augustine in the Middle Ages (Notre Dame: University of Notre Dame Press, 1995).
68 Suetonius, De vita Caesarum 6, Nero 34, Loeb Classical Library 38, 140-141: “Adduntur his atrociora nec incertis
auctoribus: ad visendum interfectae cadaver accurrisse, contrectasse membra, alia vituperasse, alia laudasse, sitique
interim oborta bibisse.”
69 Suetonius, De vita Caesarum 8.3, Domitian 1, Loeb Classical Library 38, 326-327: “Ne exsequar singula, contractatis
multorum uxoribus Domitiam Longinam Aelio Lamiae nuptam.”
70 Suetonius, De vita Caesarum 4, Gaius Caligula 42, Loeb Classical Library 31, 480-483: “Novissime contrectandae
pecuniae cupidine incensus, saepe super immensos aureorum acervos patentissimo diffusos loco et nudis pedibus
spatiatus et toto corpore aliquamdiu volutatus est.”
71 Tacitus, Annales 14.35, Loeb Classical Library 322, 164-165: “Boudicca curru filias prae se vehens, ut quamque
nationem accesserat, solitum quidem Britannis feminarum ductu bellare testabatur, sed tunc non ut tantis maioribus
ortam regnum et opes, verum ut unam e vulgo libertatem amissam, confectum verberibus corpus, contrectatam filiarum
pudicitiam ulcisci”; ibid., 3.12, Loeb Classical Library 249, 538-539: “Nam quo pertinuit nudare corpus et contrectandum
66
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century on, uses the term three times: once to describe a woman deemed unworthy of the
priesthood by virtue of her lascivious actions with sailors; once to describe rape at the hands of
pirates; and once to describe the indignity a woman who grants kisses to all her familiars brings
upon herself.72 His son, Seneca the Younger, whose work experienced a resurgence starting in the
eleventh century, uses the term to describe a doctor who was willing to handle his patients’
genitalia.73 Ammianus Marcelinus, whose Res Gestae was copied in Carolingian monasteries from the
ninth century on, uses the term to extol the restraint of the emperor Julian, who refrained from
despoiling the virginal Persian women he captured on campaign.74 Finally, Plautus, whose comedic
works began to circulate in earnest during the twelfth century, employs the term four times: once in
the Asinaria to describe the actions of a prostitute;75 once in the Miles gloriosus to describe the
lascivious caress of a lover;76 and twice in Poenulus, once as a synonym for the sexual act itself, and
once to describe the behavior of a client towards a prostitute.77

vulgi oculis permittere differrique etiam per externos tamquam veneno interceptus esset, si incerta adhuc ista et
scrutanda sunt?”
72 Seneca the Elder, Controversiae 1.2.3, Loeb Classical Library 463, 62-63: “Nuda in litore stetit ad fastidium emptoris;
omnes partes corporis et inspectae et contrectatae sunt”; ibid., 1.2.9, 70-71: “Iacuisti in piratico myoparone; contrectata
es alicuius manu, alicuius osculo, alicuius amplexus”; ibid., 1.2.13, 74-75: “Puta enim virginem quidem esse te, sed
contrectatam osculis omnium; etiamsi citra stuprum, cum viris tamen volutata es: es talis qualis videri potest cui lex
nocere vult matrem quoque incestam?”
73 Seneca the Younger, De constantia 13.2, Loeb Classical Library 214, 84-85: “Hunc affectum adversus omnis habet
sapiens, quem adversus aegros suos medicus, quorum nec obscena, si remedio egent, contrectare nec reliquias et effusa
intueri dedignatur nec per furorem saevientium excipere convicia.”
74 Ammianus Marcellinus, Res Gestae 24.27, Loeb Classical Library 315, 444-447: “Ex virginibus autem, quae speciosae
sunt captae ut in Perside, ubi feminarum pulcritudo excellit, nec contrectare aliquam voluit nec videre, Alexandrum
imitatus et Africanum, qui haec declinabant, ne frangerentur cupiditate, qui se invictos a laboribus ubique praestiterunt.”
75 Plautus, Asinaria ll. 523, Loeb Classical Library 60, 198-199: “Quotiens te uotui Argyrippum filium Demaeneti,
compellare aut contrectare, colloquiue aut contui?”
76 Plautus, Miles gloriosus ll. 1052, Loeb Classical Library 163, 254-255: “‘Ut quae te cupit, eam ne spernas, quae per tuam
nunc uitam uiuit: sit necn’ sit spes in te uno est.’ / ‘Quid nunc uolt?’ / ‘Te compellare et complecti et contrectare. Nam
nisi tu illi fers suppetias, iam illa animum despondebit.’
77 Plautus, Poenulus ll. 698, Loeb Classical Library 260, 90-91: “Edepol ne tibi illud possum festiuom dare, siquidem potes
esse te pati in lepido loco, in lecto lepide strato lepidam mulierem complexum contrectare–”; ibid., ll. 1310, 158-159:
“Tune hic amator audes esse, hallex uiri, aut contrectare quod mares homines amant?”
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We cannot know how many of these works Gunther had access to, but given his classicizing
rhetoric, his appropriation of both Boethian and Juvenalian literary themes, structures, and
languages within the Hystoria and the Ligurinus, his status as a scholasticus tasked with teaching classical
Latin grammar, and the ubiquity of many of these authors within the twelfth-century intellectual
world in which he moved, he would have been familiar with the licentious overtones of the
word contrectare. That he would employ the word, therefore, at the climactic moment of his narrative
to describe the actions of a consecrated man of God toward relics of the passion, now kept at his
own monastery, is astounding. Gunther’s use of the word contrectaret in this context hits the reader
like a bolt of lightning, momentarily illuminating the entirety of its surroundings. No longer do the
regular and repeated refrains of words such as affectere, attrectare, cupide, desiderabilis, immergere, irrumpere,
rapere, rapina, and spoliare within this single passage seem so quotidian or coincidental. In chapter
nineteen Gunther has crafted a story of greed, desire, lust, corrosion, corruption, pollution, violence,
assault, and sexual violation which undermines everything he appears to have established in the
preceding chapters.
None of this language serves any sort of rehabilitative or apologetic function. Not only does
Martin not come across well in this scene, but he is portrayed as an outright bandit, the
personification of excessive, unhealthy, and unnatural desire. It is very likely that Gunther’s medieval
audience read him along similar lines. To put it quite plainly, Gunther’s passage describes Abbot
Martin’s actions as self-enrichment by means of rapinam, a sexual violation of an entire trunk filled
with holy relics, compounded by the concealment of said relics underneath his monastic garments,
inches from his genitals. The obvious question, then, is: why does Gunther include these details?
It is a question modern scholars have tended to avoid. For example, Andrea writes of this
moment in a passage referred to earlier:

220
We are told of Martin’s pious pilferage of relics in chapter nineteen. This has to be
one of the most wildly humorous and irony-filled accounts in all of thirteenth-century
Latin literature. Martin is the hero of this demi-military exploit, but he is a comic
hero, who in his greed for relics and in his attempts to hide these fruits of his sacred
sacrilege from his fellow Latins, reveals some less than totally praiseworthy attributes.
Certainly, his actions were not always apparently consonant with the highest
Cistercian ideals. Yet Gunther intended no condemnation of his abbot.78
It is hard to imagine any context in which accusing someone of sexually violating a relic containing
the blood of Christ might be considered an example of gentle irony implying “no condemnation.”
Gunther’s work is filled with subtle insinuations, carefully placed barbs, and deliberate subterfuge,
but chapter nineteen of the Hystoria abandons, at least momentarily, all pretense of flattery or
semblance of obsequiousness.
Andrea’s own structural schematic seems to confirm this suggestion. Every one of Gunther’s
twenty-four original chapters is organized so that it might be understood in dialogue with its
counterpart in its mirror half. According to the organizational schema devised by Gunther and
elucidated by Andrea, the dialogic counterpoint in the first half of the Hystoria that corresponds to
chapter nineteen in the second half is chapter five, in which Gunther draws explicit parallels
between Abbot Martin of Pairis and Saint Martin of Tours.79 As noted above, in a side-by-side
comparison of the two Martins, Gunther’s abbot is found lacking, and that is before Gunther
informs his audience that Abbot Martin has engaged in sexual violence against the blood of Christ.
This is not to say that Gunther condemned the outcome of the Fourth Crusade; rather, it would
seem that at the time of this text’s composition he was still struggling to understand its larger
significance. To that end, he was careful to qualify or subvert any straightforward claim that he

Andrea, “Historia Constantinopolitana,” 286.
Andrea himself acknowledges this in his introduction to the English translation of the Hystoria, but he fails to draw the
seemingly obvious conclusion that Gunther
78
79
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made, especially if that claim concerned Abbot Martin because, within Gunther’s work, Abbot
Martin stands in as an ambivalent, equivocal personification of the crusading host as a whole.
The text’s true antagonist is the wicked Mourtzouphlos, a “cruel parricide” [crudelis
parracida],80 described by Gunther as “faithless” [perfii],81 “noxious” [nocivus],82 and “pernicious”
[pestifer].83 One of Mourtzouphlos’ defining attributes is his penchant for secrecy, as evidenced by the
order he circulated following his assassination of his own nephew “that, for the time being, word of
his crime be suppressed and kept secret.”84 Secrecy, double-dealing, and treachery were
characteristics commonly associated with the Greeks. They were also, however, characteristics that
applied to Abbot Martin, who went to great lengths to conceal his sacred plunder and who Gunther
states “wished to reveal his secret to no one.”85 Abbot Martin thus shares a common characteristic
with the text’s primary villain, demonstrating that Latin stereotypes about their schismatic neighbors
were problematic at best and hypocritical at worst.
Elsewhere, Gunther makes a clear (although, admittedly, not explicit) comparison between
Mourtzouphlos and the crusading forces, thereby definitively demonstrating that Abbot Martin can
be read as a shorthand for Gunther’s presentation of the entire Fourth Crusade. Just before
Mourtzouphlos strangles the young Alexius IV in his prison cell, Gunther places these words in the
regicide’s mouth: “It is a lesser evil [minus malum] for this one man to be removed from this present
life than for all the riches of Greece to be transferred into the hands of these lowborn men on
account of his stupidity.”86 Wicked sentiments, certainly, but their logic will strike the attentive

Hystoria Prose 14, pg. 144.
Ibid., Prose 8, pg. 127.
82 Ibid., Poem 13, pg. 143.
83 Ibid.
84 Ibid., Prose 14, 144: “iussit ad tempus rumorem huius scleris reticeri and supprimi.”
85 Ibid., Prose 22, pg. 168: “Secretum autem illud suum nulli volui aperire.”
86 Ibid., Prose 13, 143: “minus esse malum, si solus ipse presenti vite foret exemptus, quam si tocius Grecie opes ad
ignotos quosdam homines eius stulticia transferrentur.”
80
81
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reader as familiar, for by the time that Gunther’s audience encounters Mourtzouphlos’ self-righteous
rationalization in chapter thirteen, they will have already encountered a similar expression several
chapters earlier. In chapter six, in the wake of the crusading forces’ deliberation as to whether or not
they should attack Zara on the Venetians’ behalf, a decision was announced: “it seemed to them to
be more pardonable and less blameworthy to secure the greater good by means of the lesser evil
[minori malo].”87 Thus, Gunther puts not only the same rationale, but even the same words into the
mouths of the Greek tyrant and the Latin crusaders, just as he attributes the same secretive
tendencies to both Mourtzouphlos and Martin.
As noted above, Gunther presents Abbot Martin as having a penchant for secrecy. When he
first takes to the streets of Constantinople in search of sacred spolia, he seeks out a remote spot to
claim his plunder. When the Greek priest finally reveals his secret store of sacred relics, Martin
hurriedly conceals his prizes in the only nooks and crannies available to him, lest he be forced to
divide his treasures with his fellow pilgrims. And when a friendly face asks him point blank about his
ill-gotten gains, he dissimulates rather than acknowledging his crime. Even when he is far from
Constantinople and well on his way home, he still “wished to reveal his secret to no one.”88 This
detail holds significance for the audience’s broader understanding of the Hystoria as a whole because
Martin stands in as the literary embodiment of Gunther’s understanding of the Fourth Crusade as a
whole. As such, his secrecy is more than just a simple personality quirk. It is a symbol of what went
wrong with the crusade writ large, a metaphor for a flaw in its very foundation: the crusading host
did not understand the true nature of divine providence.
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Ibid., Prose 6, pg. 122: “visum est eis veniale magis et minus improbabile minori malo maius bonum compensare.”
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Divine providence is the central theme to Gunther’s source of stylistic inspiration, De
consolatione philosophiae. There, Lady Philosophy emphasizes that God sees all. There is no resisting
divine providence. “God looks down from above, knowing all things, and the eternal present of his
vision concurs with the future character of our actions, distributing rewards to the good and
punishments to the evil.”89 So essential to Boethius’ work was this concept that he made it quite
literally the final word on the subject: the text ends with the reminder that “All your actions are done
in the sight of a Judge who sees all things.”90 It is significant, then, that Gunther chose to portray his
central character as utterly unaware of the single, simple Boethian truth that God sees, knows, and
directs all things. Like Boethius’ narrator, Abbot Martin struggles to truly comprehend the
magnitude of divine providence, and Gunther’s dilemma lies in Martin’s failure to effectively
incorporate Lady Philosophy’s lesson into his everyday life.91 Martin’s failure to recognize that God
sees everything, from his bullying of a cleric to his sexual violence towards sacred relics, corresponds
to a failure on his part to fully understand the nature of divine providence. And because Abbot
Martin can (and should) be read as a personification of the conceptual body of the Fourth Crusade
as a whole, his failure to adequately comprehend the mysteries and significance of divine providence
is also a failure on the part of the crusade, one with potentially dire consequences for Gunther’s
understanding of sacred history. In that sense, Martin’s belief that he can conceal his impious actions
from the all-knowing gaze of the Lord is representative of Gunther’s larger authorial problem:
locating the crusade in sacred history.

Boethius, De consolatione Philosophiae V.6: “Manet etiam spectator desuper cunctorum praescius deus visionisque eius
praesens semper aeternitas cum nostrorum auctum futura qualitate concurrit, bonis praemia malis supplicia dispensans.”
90 Ibid.: “Magna vobis est, si dissimulare non vultis, necessitas indicta probitatis, cum ante oculos agitis iudicis cuncta
cernentis.”
91 Winthrop Wetherbee, “The Consolation and Medieval Literature,” in The Cambridge Companion to Boethius, ed. John
Marenbon (New York: Cambridge University Press, 2009), 283: Medieval authors who engage with the Consolatione “tend
to respond to its existential quality, its psychological complexity, and the difficulties Boethius’ prisoner encounters in his
attempts to assimilate Philosophy’s teaching.”
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That Gunther intended for chapter nineteen to be understood along Boethian lines, as a
commentary on translatio imperii and the progression of sacred time, is evidenced by its literary
context. In particular, Gunther chose to bookend chapter nineteen with two poems on the vagaries
of fate and God’s role in the toppling of empires. In poem eighteen the narrative voice opines that
“nothing remains, nothing abides; the vainglory of earthly prosperity passes away as quickly as it is
acquired.”92 The song then transitions to a lengthy description of the fallout from the Trojan War,
including the Greek conquest and plundering of the city, the transfer of Trojan wealth from Greece
to Constantinople, and the conquest of Greek Constantinople at the hands of the Franks, who were
then able to lay claim to the ancient treasures of Troy:
Now it is clear by what has been laid bare that flagrant Fortune, as if at play,
Holds human affairs to be vile and vain.
Nothing remains, nothing abides; the vainglory of earthly prosperity
Passes away as quickly as it is acquired.
He whom Fortune’s Wheel conveys to the highest summit of the heavens
It casts down again, degrading at one turn, enriching at the next.
The long-suffering pauper it leads up on high from the depths,
And the rich man, his pockets filled with gold, it returns to poverty from wealth.
It is not incapacitated by fear, but rather roams freely,
And righteousness does not tame it, but rather it will give to you what it takes from me.
But let me not obscure earlier deeds. Conquered Troy,
Whose vast riches once shone bright, surrendered to the victorious Argives
The golden masses of metal which the Gauls are now plundering
And the ancient silver forever tainted with Trojan blood.
And, at the same time that Byzantium, which plundered Troy,
Was restored to a better fate (thanks in large part to a change in its name),
Wealthy Greece offered to her her best and most distinguished citizens
Even as she brought forth her trophies of ancient rapine and plunder,
Vessels belonging to the ancients, gilded and studded with gems,
And primordial masses of silver, heavy with weight,
Which, to this day, remain tainted with Phrygian blood,
The immense price which Pergamum paid.
Thus it seems to me that God, for His own hidden reasons,
Long ago enriched Constantinople with an abundance of spolia
So that, once the treasures were safe within her walls,
The joyous conquerors could carry away all that had been plundered before.
And so the divine mind arranges things in secret,
And all things which God wills come into being, and those things which He preordains come to pass. 93

Hystoria Poem 18, pg. 157: “Nil manet aut mansit, cito queritur et cito transit /Gloria vana satis terrene prosperitatis.”
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Earlier scholarship has been inclined to read this passage as confirmation of Gunther’s approval of
the crusaders’ actions. According to this reading, the Latin Christians were, quite literally,
supplanting the Greeks within sacred time. This reading, however, is complicated by the fact that
poem eighteen’s message of divine approval for the crusaders’ actions is followed immediately by
chapter nineteen. As we have seen, chapter nineteen describes the immediate aftermath of God’s
deliverance of the city to the Latin forces, with particular attention paid to an in-depth depiction of
one of the crusade’s religious leaders engaging in inappropriate sexual contact with a relic of the
crucifixion. Chapter nineteen is then followed by another poem whose opening stanzas declare the
absolute veracity of the preceding narrative:
Let poetic deception cease to plague the thoughtless;
Let it cease, and let the lies of the ancient poets fall away.
Virgil did not deceive the Romans, nor Homer the Greeks,
For they were both skilled enough at mixing poetry with truth.
We sing a simple truth, and, in a faithful account,
We describe at length the things which have come to pass in our age.
If our writing is not as charming as theirs, it is at least more truthful,
For we do not adorn trifles with rouge.94

Everything I have just told you is absolutely true, Gunther reminds his reader in the lines that
immediately follow upon his description of Abbot Martin’s sexual contact with the blood of Christ.
The song then changes tack, comparing the crusaders’ conquest of the city to the earlier sack of
Troy by the Greeks and concluding that the events of 1204 are without precedent in history, thanks
devexit ad atria lune, / Rursum precipitat, modo deprimit et modo ditat. / Hunc inopem primo sursum perducit ab imo,
/ Hunc operibus plenum de divite reddit egenum. / Nec metus hanc terret, quin libera semper oberret, / Nec pietas
mollit, quin det tibi, quod michi tollit. / Que rapiunt Galli modo pondera fulva metalli / Et vetus argentum Troyana
cede cruentum, / Troya nitens largis opibus victoribus Argis / Victa dedit quondam, ne facta priora recondam. / Ac
simul ex veteri prior urbs nova cepit haberi / Nomine mutato meliori reditta fato, / Egregios cives et opimos Grecia
dives / Huic dedit ut domine veterisque trophea rapine / Et Frigio fedas eciam nunc sanguine predas / Intulit,
immensum dederant quem Pergama censum, / Aurea priscorum gemmataque vasa virorum / Et veteres massas argenti
pondere crassas. / Sic Deus occultis rationibus, ut puto, multis / Constantinopolim spoliis ditaverat olim, / Menibus ut
freti simul et semel omnia leti / Ferrent victores, que tunc rapuere priores. / Ordinat occultas ita res divina facultas /
Cunctaque proveniunt, que vult Deus, et rata fiunt.”
94 Hystoria, Poem 19, pg. 162: “Desinat incautos vexare poeticus error, / Desinat et veterum cessent mendacia vatum. /
Nec Maro Romanos nec Grecos fallit Homerus / Doctus uterque satis miscere poetica veris. / Nos simplex verum
canimus scriptoque fideli / Prosequimur, nostro fieri que contigit evo. / Si non tam lepide, certe veracious illis /
Scribimus et nullo decoramus vilia fuco.”

226
largely in part to the admirable character of the crusaders and the favor which God bestowed upon
them:
And yet, in writings both true and confirmed, we shed light
On events greater than those fabricated by the poets:
Tell me, what compares to our triumphs?
The Atrides? Thousands of Greek soldiers? Troy itself?
Agamemnon had a fleet of almost 1200 ships,
And yet he was barely able to overwhelm Troy after ten years.
We, with only a handful of ships on which a few high towers had hastily been erected,
Seized a heavily populated city on the first assault,
A city whose equal Asia, our own Europe,
And Africa have rarely seen.
The cause of the Trojan War was a disgraced and shameful woman,
While our own cause was righteousness, an act of vengeance for a murdered king.
Through the trickery of Sinon, a horse deceived the walls then,
Whereas our youths seized them today by their own bravery.
The Trojans cut down many Greek men over the course of that ten-year war,
Yet only one of our own was lost, thrown headlong into a ditch.
Finally, the sea swallowed up many Greeks on their return home from Troy,
While we rule over the city as happy conquerors.
Therefore let the old tales of the Trojan War cease,
And let new deeds of glorious triumph be recounted! 95

The motivations of the crusaders were pure, their actions were honorable, and their character was
true. As a result, God favored their cause and granted them aid in the face of overwhelming odds.
Gunther thus places the Fourth Crusade in the grand trajectory of Greek and Latin relations.
As noted above, the Trojan past was a breeding ground in which contemporary twelfth-century
Latin Christian rulers and thinkers sowed their claims to imperial legitimacy. Troy was the seedbed
from which imperium grew and in which its roots sank deep. Following their conquest of Troy, the
Greeks possessed imperial legitimacy, but, as Gunther asserts, in the centuries following the
foundation of Constantinople, the Greeks became filled with pride, faithless toward their fellow

Ibid., 162-163: “Et maiora tamen certo veroque relatu / Promimus his, tanti que confinxere poete: / Quis, precor,
Atrides, que Graie milia gentis, / Que poterit nostris equari Troya triumphis? / Ille rates habuit numero quasi mille
ducentas / Et tamen decimo vix Troyam subruit anno. / Nos ratibus paucis exstructis turribus altis / Assultu primo
populosam cepimus urbem, / Urbem, cui paucas similes Asianave tellus / Nostra vel hec sedes Europa vel Affrica novit.
/ Illi causa fuit bellorum femina turpis, / At nostris pietas, regis vindicta perempti. / Illa fefellit equus tunc menia fraude
Synonsis, Hec virtute sua rapuit modo nostra iuventus. / Ex illis plures bello cecidere decenni, / De nostris tantum
mersus scrobe defuit unus. / Illos in reditu plerosque resorbuit equor, / At nostri victa leti dominantur in urbe. /Desinat
ergo vetus Troyani fabula belli / Et nova narrentur preclari gesta triumphi!”
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Christians, and disobedient to the bishops of Rome. As a result of these transgressions, God
determined that the Greeks had forfeited their right to rule.96 He then set in motion a plan which
would demonstrate both the unworthiness of the Greeks and the righteousness of the Latins. God
directed the trajectory of the Fourth Crusade to the walls of Constantinople for the purpose of
overthrowing the Greeks and installing the Latins in their place.97 During several skirmishes with the
Greeks, the crusaders displayed virtues which confirmed their election as God’s new chosen people.
The Latin forces fought bravely, in the open, and with resolve, in comparison with the Greeks who
fled at the first hint of danger.98 Unlike the Greeks, who engaged in constant back-stabbing and
deception, the crusaders were forthright in their dealings and steadfast in their adherence to their
oaths, as was befitting Christian soldiers sworn to uphold righteousness.99 Finally, the Latin soldiers
fought, not out of a desire to enrich themselves, but out of a sense of pietas and the obligation to
avenge a murdered king.100 Because of their fortitude, probity, and piety, God saw fit to deliver the
city to the Latins during their final assault.
At that moment, during the climax of a tale intended to highlight the righteousness of the
crusading forces, the Latins began to engage in wanton acts of cruelty, rapine, and corruption,
including, but not limited to, an act of sexual violence against a holy relic by a religious leader of the
crusade. Gunther himself was no ingénue. He was aware that the conquest of a city brought with it
certain rights of plunder, and, in a rhetorical aside, he even uses the promise of material rewards to
motivate the crusaders to complete their conquest of the city.101 But, considering the language that

Ibid., Prose 10, pg. 134-135; Poem 10, 135-136; Prose 11, pg. 136-137.
Ibid., Prose 10, pg. 134-135; Prose 11, pg. 136-137; Prose 12, pg. 140; Poem 18, pg. 158.
98 Ibid., Prose 12, pg. 140; Poem 12, pg. 141; Prose 14, pg. 144-146; Poem 14, pg. 146-147; Prose 17, pg. 153-155; Prose
18, pg. 156-157; Poem 19, pg. 162-163.
99 Ibid., Poem 10, pg. 136; Prose 13, pg. 141-143; Prose 14, pg. 144-146.
100 Ibid., Poem 10, pg. 136; Prose 13, pg. 141-143; Poem 13, pg. 143-144; Prose 14, pg. 144-146; Poem 19, pg. 162-163.
101 Hystoria, Poem 117, pg. 155: “Ecce patent plene gazis hostilibus edes / congeriesque vetus dominos habitura
recentes… Protinus e tota depulsis hostibus urbe / tempus erit prede, victos spoliare licebit.”
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he uses to describe to Abbot Martin’s sacrum sacrilegium, it appears that the horrors of the sack
exceeded the limits of the behavior that Gunther was prepared to excuse from soldiers marked with
the cross. What is more, Robert de Clari tells us that, prior to the final assault on the imperial capital,
the entire crusader camp swore solemn vows on sacred relics that they would pool all their plunder,
that they would leave Greek women unmolested, that they would not harangue any Greek priests,
and that they would not despoil any churches or monasteries.102 It is possible that Gunther heard
similar reports from other returning crusaders, reports that would have thrown the actions of Abbot
Martin and the crusading host writ large into even sharper relief. The crusaders, whose presence
within the city was made possible only by divine favor, a divine favor that was contingent upon their
righteous behavior, abandoned all semblance of righteousness and forsook their solemn vows at the
first hint of material gain. In this light, Abbot Martin’s heavy-handed actions are not entertaining,
but destabilizing. They undermine the legitimacy of the entire crusading endeavor and call into
question the Latins’ claim to election.103
For Gunther and his audience, the legitimacy of the conquest of Constantinople rested on
two arguments. The first was genealogical. Latin Christians boasted Trojan ancestry and could claim
Constantinople as their own due to its usurpation of Trojan hegemony in the eastern Mediterranean
in the mythic past. Gunther himself notes that the Greek world grew wealthy and powerful off of
the spoils of Troy.104 With the return of the Trojans reborn to the eastern Mediterranean in the form
of the Latin Christians, the Greeks no longer possessed any claim to their wealth, their land, or their

Robert de Clari, La conquête de Constantinople, ed. and trans. Peter Noble (Cambridge: British Rencesvals Publications,
2005), LXVIII.
103 Gunther was not the only contemporary to point to the sack as the moment in which the Latins forfeited the divine
favor that had delivered the city into their hands in the first place. See also Die Register Innocenz’ III, ed. Othmar
Hageneder and Anton Haidacher, (Vienna: 1964-2018), 8.127, 134; Villehardouin, Conquête de Constantinople VII.253;
IX.303; and J. Gordon, “The Novgorod Account of the Fourth Crusade” Byzantion 43 (1973): 279-311, here 307.
104 Hystoria, Poem 18, pg. 158.
102

229
imperial legitimacy. More important than genealogy, however, was the providential claim outlined
above. Gunther explicitly argued that the Latins held a valid spiritual claim to Constantinople
because God Himself saw fit to deliver it unto them.
As earlier scholars have rightly noted, 1204 represented a potential turning point in both
imperial history and salvation history.105 In the decades prior to Gunther’s composition the place of
Greek Christians within the body of the church and their role within salvation history more broadly
was the subject of intense debate. Anselm of Havelberg seems to have believed that there was a
connection between the fulfillment of sacred time and the reconciliation of the Latin and Greek
churches, even if his theology did not expressly link the two. Joachim of Fiore, on the other hand,
advocated a model of sacred time which necessitated the unification of the two churches under the
authority of Rome. Even Innocent III, usually seen as a level-headed pragmatist, believed that the
conquest of Constantinople and the impending reunification of the Church which it implied signaled
the dawn of a new age of salvation history.106 Gunther seems to have understood the events of 1204
in similar terms.
What chapters eighteen through twenty of Gunther’s text demonstrate is that the Fourth
Crusade was something less than the translatio imperii prophesied in the book of Daniel and its many
heirs. It is an appropriate lesson, because Troy, after all, was generally not included in the traditional
list of world empires, though it carried important prophetic and historical association. When
Gunther wrote about Troy, he was responding specifically to the contemporary aristocratic

Andrea, “Boethian Influence” 21: “The events of April 1204 constitute for Gunther one of those miraculous
moments when there was a confluence of the sacred and the secular and, as a result, human history reached a new
plateau of development”; ibid., 28: “European Roman Christendom had now, by divine judgment, meritoriously come
into full inheritance of the entire antique world, and human history, at that moment, had reached a new stage in
evolution”; ibid., 29: “Gunther had a sense of historical development which led him to believe that his age had
transcended antiquity.”
106 Innocent III, 13 November 1204, Reg. 7.154, trans. Alfred Andrea in Contemporary Sources 115-126; Andrea, “Innocent
III” 97-106; Moore, Pope Innocent III 130-139; Fiona Robb, “Joachimist Exegesis” 137-152; Whalen, Dominion 125-148.
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secularization of history. Troy mattered, but it did not serve as a viable exemplar for Christian
behavior.107 The fulfillment of sacred time and the process of translatio imperii inaugurated by Troy
must necessarily be achieved by Christians acting with the full blessing of God, and if those
Christians happened to be Trojans, so much the better.
For Gunther, what set the crusader conquest of Constantinople apart from earlier examples
of translatio imperii was the active participation of its agents within the divine plan for salvation. When
in the past imperium had shifted from Babylon to Persia to Greece to Rome, it had done so in
accordance with God’s will, but without any connotation of participation or election. The Medes
were not God’s chosen people, nor were they working alongside him to advance the cause of
salvation history. The Fourth Crusade was different. Imperium could return to the East in the hands
of God’s elect, hands that could wield it in conscious pursuit of the divine will. This moment in
sacred time, accomplished at the very site at which the Roman imperial project began so many
centuries before, stood as a defining moment in salvation history. It held all the possibilities of
ushering in a new era of sacred time, provided that it was accomplished and continually performed
in accordance with God’s will.108 Because Troy stood as the “seedbed of European history,” the

Gunther was not the only contemporary cleric to use the language of Troy to push back against this Virgilian
secularization of history. Dennis Kratz and Maura Lafferty have both made the argument that the first book of Walter of
Châtillon’s Alexandreis, in which Alexander the Great must navigate the ruins of Troy (and, by extension, his own place
within history), serves just such a didactic function, demonstrating the limitations of classical models for understanding
the Christian world. Walter of Châtillon, Alexandreis, ed. Marvin L. Corker (Padua: Thesaurus Mundi, 1978): 1.452-554;
ibid., trans. David Townsend, The Alexandreis: A Twelfth Century Epic (New York: Broadview, 2007): 530-646; Dennis M.
Kratz, Mocking Epic: Waltharius, Alexandreis, and the Problem of Christian Heroism (Madrid: Studia Humanitas, 1980), xiv: the
Alexandreis “stress[es] the inadequacy of the classical epic tradition for the depiction of Christian virtue”; Maura K.
Lafferty, Walter of Châtillon’s Alexandreis: Epic and the Problem of Historical Understanding (Brepols, 1998), 61: “Alexander’s
epic approach to history serves him well in the ruins of Troy but has disastrous consequences for his understanding of
his own position within world history”; ibid., 62: “While Alexander resists the limitations of [the classical understanding]
of time, his efforts to transcend them are doomed to failure by his secular knowledge of history”; ibid., 63: “Walter
repeatedly forces his readers to recognize that they must choose between historiographies: a Christian historiography,
learned in the study of Scripture and its exegesis, and the secular historiographies found in pagan works, epic and
historical, and read in the study of Grammar.”
108 For a similar example of medieval authors hopefully anticipating an imminent release from the cycle of history, see
Matthew Gabriele, “This time. Maybe this time: Biblical Commentary, Monastic Historiography, and Lost Cause-ism in
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Latin conquest could mark either the fulfillment of history or simply a return to the beginning of the
cycle, depending upon the manner in which the conquerors conducted themselves.109
For Gunther, however, the place of 1204 with salvation history depended on the merits of
the crusaders.110 Up to this point, they had earned God's favor by virtue of their righteous behavior.
All that was left for them was to continue to display that righteousness, to uphold their oaths, to
display some restraint, and to sublimate their own desire for personal wealth to their pursuit of
God’s grander design. Trojans they might be, but Troy had little to offer them that Christ could not,
and while the pagans of the Trojan past might have been willing to raze a city in the pursuit of
Aegean hegemony, Christ’s plans were more ambitious. The conversion of the Greeks to the Latin
rite was a necessary prologue to the impending eschaton, and the residents of Constantinople could
not acknowledge the authority of Rome if they were dead, nor would they be inclined to do so if
they were rendered destitute by Latin Christians. Ancient grudges, imperial squabbles, and personal
wealth mattered little in the face of such eschatological considerations. Had Martin and the
crusaders conducted the conquest of Constantinople in a manner commensurate with God’s plan,
one that recognized the Greeks for the erring brothers that they were, brothers in need of
correction, certainly, and brothers whose actions merited the Latin onslaught now overwhelming
them, but brothers nonetheless, then perhaps time could have ended and the Latin forces could
have taken a knee and run out the clock within the walls of Constantinople, secure in their fortune
and in their victory in Christ.111 Unfortunately, the actions of Abbot Martin and his fellow crusaders
during the sack hardened the hearts of their Greek opponents and rendered the possibility of their
Tenth- and Eleventh-Century Europe,” in Apocalypse and Reform in the Early Middle Ages, ed. James T. Palmer and
Matthew Gabriele (New York: Routledge, 2017).
109 Ingledew, “Book of Troy” 666.
110 Hystoria, Prose 10, pg. 134-135; Prose 11, pg. 136-137; Prose 12, pg. 140; Poem 18, pg. 158.
111 Hystoria, Poem 117, pg. 155: “Incute terrorem, fratres tamen esse memento, quos premis, / idque suo dudum
mervisse reatu.”
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conversion a non-starter.112 Consequently, Abbot Martin and the crusaders not only failed to usher
in the end of days, but they failed to even break the imperial cycle. Instead, they simply initiated the
next link in a seemingly endless chain of feedback loops. The crusaders were now subject to the
same vicissitudes of Fate that had toppled Troy so long ago. Just as “conquered Troy, whose vast
riches once shone bright, surrendered to the victorious Argives,” and just as Fortune’s Wheel
conveyed Constantinople “to the highest summit of the heavens, only to cast it back down again” at
the hands of the crusaders, so too might the vainglory of the Latin Empire pass away as quickly as it
was acquired.113
All of this is implicit within Gunther’s Boethian framework: the vagaries of the temporal
world which seem so haphazard to the untrained eye are really the coordinated machinations of the
divine at work within the material world. No matter the apparent circumstances, all things happen in
accordance with God’s will, because God sees all things and directs all things.114 He saw the impious
behavior of the Greeks towards their kings and, as a result, He saw fit to direct their downfall.115 He
saw the righteousness of the crusaders and, as a result, saw fit to reward them.116 He saw the
unconscionable behavior displayed by Abbot Martin at the church of Christ Pantokrator, and, as a
result, He may even now be ordaining things in secret, directing events which may yet come to pass.
Fortunately, Gunther’s Boethian framework makes room for the possibility of redemption. In the
opening book of De consolatione philosophiae, Lady Philosophy finds the narrator disconsolate,

For a contemporary expression of this exact idea, see Die Register Innocenz’ III, ed. Othmar Hageneder and Anton
Haidacher, (Vienna: 1964-2018), 8.127, 134.
113 Hystoria, Poem 118, pg. 157-158.
114 Boethius, De consolatione Philosophiae V.6: “Magna vobis est, si dissimulare non vultis, necessitas indicta probitatis, cum
ante oculos agitis iudicis cuncta cernentis.” Hystoria, Prose 11, pg. 138; Poem 11, pg. 138-139; Prose 12, pg. 139-140;
Poem 18, pg. 157-158. See also Augustine, De civitate Dei 4.33, 5.11.
115 Hystoria, Prose 10, pg. 134-135; Poem 10, 135-136; Prose 11, pg. 136-137.
116 Ibid., Prose 10, pg. 134-135; Poem 10, pg. 136; Prose 11, pg. 136-137; Prose 12, pg. 140; Poem 12, pg. 141; Prose 13,
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surrounded by the poetic Muses of the pagan past. In a fit of anger, the Lady drives these
distractions away from the narrator’s bedside and, turning to him, says “You have forgotten yourself
a little, but you will quickly be yourself again when you recognize me.”117 Gunther, whose entire text
resounds with Boethian themes and language, perhaps held out hope for a similar remedy for his
subjects. His generally positive depiction of Martin and the crusaders suggests that he was at least
conflicted about the part they had played in this cosmic struggle. At any rate, it was clear that the
crusaders had forgotten themselves in their lust for plunder (and perhaps in the allure of the preChristian, Trojan past), but maybe, just maybe, the possibility remained that they might yet recover
their sense of self, provided that they were able to recognize the true wisdom of Divine Providence
and recall God’s reasoning for delivering Constantinople to them.118
Ultimately, at the time of his composition of the Hystoria Constantinopolitana, Gunther
remained conflicted about the subject matter of his text. His confidence in the workings of Divine
Providence seems genuine, as does his enthusiasm for the crusading endeavor as a whole and its
success in this instance in particular, yet his authorial decision to describe the climax of the narrative
in such stark and uncomfortable terms must give us pause. Gunther’s depiction of Abbot Martin’s
behavior in Constantinople must be understood as more than a comedic digression if we are to
understand its broader significance for the whole of Gunther’s project. Its placement at such a
pivotal moment within the narrative, its centrality to the author’s stated agenda, its genuinely
disquieting imagery, and its location between two Boethian passages of such severity all indicate that
this is a scene that is not only significant, but, in fact, integral, to the author’s creative project.

Boethius, De consolatione Philosophiae I.1-2: “Sui paulisper oblitus est. Recordabitur facile, si quidem nos ante
cognoverit.”
118 For further examples of twelfth-century authors who were skeptical about the utility of the classical past and its
secular understanding of history, see Lafferty, Walter of Châtillon.
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Gunther was worried that, even as he wrote, a moment with potentially huge ramifications for
salvation history was rapidly passing him by, and his worries were compounded by the problem of
patronage. How could he accurately and effectively tell this story when the commissioner of the
work was both the protagonist and the foil? Gunther sought an answer to this question in the
imagery of Troy and the language of Boethius. Taken together, these twin tools allowed our author
to craft a work which, far from serving as a partisan apology for the crusaders’ behavior, instead
strove to provide them with a reminder of who they were and a warning about where they might be
headed.

Conclusion
It seems clear that the Hystoria Constantinopolitana is a valuable tool for understanding the
immediate responses of western Europeans to the shocking trajectory of the Fourth Crusade. It is
similarly apparent that the Hystoria’s utility as a historical source is rooted in the same literary
qualities which earlier generations of scholars derided and criticized. A close examination of the text
reveals that the Hystoria presents a much more nuanced understanding of the crusade expedition
than has traditionally been granted; it is no mere propaganda or apology, but rather a thoughtful and
artistic composition which juggles multiple themes and conflicting viewpoints with grace and ease.
In fact, the discrepancies between these perspectives are presented with such masterful subtlety that
they have largely gone unnoticed within modern scholarship. It is only when we train a keen eye on
the narrative details and their function within the composition that we begin to understand both the
intricacy of the text itself and the complexity of the author’s worldview. Gunther crafted this
narrative with a specific purpose: he intended to create a text which would openly laud the actions of
the crusade participants (particularly those of Abbot Martin), while simultaneously placing the
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questionable progress of the crusade and its place within sacred time under intense scrutiny. In order
to achieve this goal, Gunther wrote his text in a literary form that would signal to his readers the
Boethian themes with which his work was primarily concerned, namely the progression of history
according to divine will. It is my contention that, in Gunther’s mind, the conquest of Constantinople
may well have been an act of divine providence, a major step forward in the progression of sacred
history, but only inasmuch as Latin rule coincided with the will of God; if the Latins continued to
behave as they did in chapter nineteen, then history would continue to repeat itself and the Latin
empire would become merely another link in the chain of translatio imperii rather than its fulfillment
in Christian form. This Boethian perspective on history, when coupled with the formal tension
which is inherent to the very structure of the prosimetric genre and the subtle criticisms of both
Martin himself and the crusading project as a whole, allowed Gunther to express views critical of the
progress of the crusade while still paying lip service to the momentous nature of the events which
the expedition engendered. The end result is a literary work defined by contradiction and
uncertainty, an ambiguity that is central to Gunther’s understanding of the Fourth Crusade as a
whole and its place in sacred time.
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CONCLUSION
The preceding pages have demonstrated that the participants in and chroniclers of the Latin
conquest of Constantinople understood the events of 1204 according to an eschatological mentality.
They were able to do so because the twelfth century witnessed the convergence of various strands of
eschatological thought pertaining to the Greeks and their role within sacred time. In the generation
prior to the Fourth Crusade, exegetical thinkers like Anselm of Havelberg and Joachim of Fiore
linked the matter of Greek religious difference to the idea of an imminent eschaton. Joachim even
went so far as to assert that the Greeks’ “return” to the Latin rite was a necessary precondition for
the progression of sacred time. Anselm’s and Joachim’s eschatological theories found eager
adherents within the monarchical, imperial, and papal circles in which they travelled, and there is
evidence of the dissemination of their ideas in the decades prior to the Fourth Crusade. At the same
time, various rulers of Latin Europe began to assert the Trojan origins of their peoples as a means of
buttressing their own dynastic claims to legitimacy. These legends of the Trojan diaspora merged
with contemporary discussions about translatio imperii and the role and movement of empire
throughout sacred time. As a result, twelfth-century inhabitants of Latin Europe were primed to
understand the Greeks as usurpers of the imperial prerogative, both in the pagan past and in the
Christian present. Their disobedience to the bishop of Rome, their adherence to a pre-Christian
culture of decadence and deceit, and their unwillingness to participate in God’s salvific plan via the
zealous prosecution of sacred warfare against his earthly opponents rendered them unfit to wield
imperium. Their continued insistence on claiming divine imperial authority necessitated their
supplantation so that, with the return of the Trojan diaspora to the East from the West in the form
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of the Frankish crusaders, the process of translatio imperii might be rendered complete and the
culmination of sacred time might be achieved.
These eschatological sentiments are all present within the contemporary accounts of the
Fourth Crusade, several of which were authored or narrated by crusade participants in the
immediate aftermath of the events in question. As such they likely reflect the genuine sentiments
and motivations of at least some members of the crusading host. Accounts by non-participants in
the subsequent years echoed these sentiments, sometimes at the remove of generations, suggesting
that an eschatological understanding of the Fourth Crusade was de rigeur in the years and decades
following the sack.
This dissertation opened with one such case, that of Marino Sanudo, a Venetian crusade
proponent writing for a papal and comital audience in 1321. Marino’s Liber Secretorum Fidelium Crucis
associated the Latin conquest of Constantinople with the prophetic future and the imminent
eschaton.1 That Marino should continue to make such connections a full fifty years after the Greek
reconquest of Constantinople and the dissolution of the Latin Empire supports the idea that an
eschatological understanding of the Fourth Crusade was widespread and deeply rooted in the minds
of contemporary Latin Christians. Further confirmation of this proposition can be found in the
memoirs of Salimbene de Adam, a Franciscan friar whose writings from the 1280s also associate the
events of the Fourth Crusade with the fulfillment of prophecy and the unfolding of sacred time.
Like Marino, Salimbene authored this composition in the aftermath of the Greek reconquest of
Constantinople, but whereas Marino presents the Fourth Crusade as having fulfilled the prophecies
of the pagan past, Salimbene presents the events of 1204 as only the beginning of a long process.2

See above, Introduction.
Salimbene de Adam, Chronica, in Corpus Christianorum Continuatio Mediaevalis 125, ed. Giuseppe Scalia, 2 vols. (Turnhout:
Brepols, 1998), II. 919: “Item sciendum est quod dominus Egidius Bafulus, qui pater supradicti domini Bernardi fuit,
1
2
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Essentially, the work of the eschaton was initiated by the Frankish soldiers of the Fourth Crusade,
but there yet remain mysteries and prophecies scattered throughout Constantinople whose
enactment have been postponed until they will be fulfilled in the prophetic future. This is how
Salimbene reconciles his eschatological understanding of the Latin conquest with the contemporary
reality of the failure of the Latin empire.
The proposition that thirteenth- and fourteenth-century Latin Christians understood the
events of 1204 in eschatological terms finds support in material evidence as well as in the literary
record. An early thirteenth-century manuscript of Benoît de Sainte-Maure’ Roman de Troie ends with a
description of the partition of the Latin empire, a scribal decision that connects the matter of Troy
to the crusading present and, by extension, the prophetic future.3 A thirteenth-century copy of
Geoffrey de Villehardouin’s Conquête de Constantinople was bound together with a vernacular account
of Charlemagne’s wars of expansion and his journey to the East, thereby linking the Fourth Crusade
to the matters of militant Christianity, translatio imperii, and the Greek usurpation of the imperial
dignity.4 The sole manuscript copy of Robert de Clari’s Conquête de Constantinople dates to the latethirteenth or early-fourteenth century, well after the Greek reconquest of Constantinople, yet the
scribes charged with compiling this manuscript saw fit to include alongside Robert’s narrative the
same vernacular account of Charlemagne’s voyages, as well as a vernacular history of the Trojan war,
thereby testifying to the continued conceptual link between the Fourth Crusade, the Trojan past, the
imperial present, and, by extension, the prophetic future.5 And one copy of Gunther of Pairis’

quando Constantinopolitana civitas capta est a Latinis, cum gladio percussorio fortiter percussit in portam, ut a fratre
Ghirardo Rangone audivi, qui presens erat et vidit. Et tunc cognoverunt Greci quod complete erat illa prophetia que
sculpta erat in porta (siquidem multe prophetie ibidem sculpte sunt sive in porta sive in porte columna, que non
cognoscuntur, nisi cum fuerint iam complete.” English translation in The Chronicle of Salimbene de Adam, trans. Joseph L.
Baird, Giuseppe Baglivi, and John Robert Kane (Binghamton: Medieval and Renaissance Texts and Studies, 1986), 619.
3 Milan, Biblioteca Ambrosiana. D sup. 55, fol. 198v.
4 Paris, Bibliothèque nationale de France. MS fr. 2137 (ancienne 7974).
5 Copenhagen, Det Kongelige Bibliotek. MS 487.
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Hystoria Constantinopolitana was bound alongside an account of Charlemagne’s wars and an epistle
proclaiming “the advent of the Antichrist and the end of the world,” making the connection
between the imperial past, the crusading present, and the apocalyptic future all but explicit.6 The
composition and organization of these manuscripts therefore strongly intimates that thirteenth- and
fourteenth-century scribes and their audiences continued to understand the events of the Fourth
Crusade to be part and parcel of contemporary discussions about crusading, empire, and the
culmination of sacred time. That they were able to do so was a result of the trajectory of the twelfthcentury thought processes outlined above, processes that, in all likelihood, offered some motivation
to the throngs of Frankish crusaders crowded before the walls of Constantinople in 1204.

6

Munich, Bayerische Staatsbibliothek. MS lat. 903.
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